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A NOTE ON ORTHOGRAPHY
A. Indonesian/Malay
Since the negotiations leading to the orthographic 
unification of Malay and Indonesian were shelved in I960, 
it has been necessary for each author writing in English 
to make his own ad hoc decision about which of the two 
orthographies to employ. In any case I consider it ap­
propriate, despite the early Anglicised spelling of 
Marsden, to employ the orthography now current throughout 
Redjang country and in the Republic of Indonesia generally. 
My reasons for this are twofold. Firstly, with the ex­
ception of pre-1825 English works, all the literature, 
with reference to the Redjang and South Sumatra in Dutch, 
Indonesian and German, employs the Indonesian orthography 
rather than the Malay. Thus Rejang is here rendered 
Redjang, bayar as bajar; the Malay chupak as tjupak [and 
tjupo1 in Redjang].
Secondly, as this report may be read by students 
of law, economics, linguistics and sociology in South 
Sumatra, and by Redjang themselves, I regard it as both 
reasonable and courteous that the orthography employed 
should be that which is both familiar to them and enjoys 
the widest current usage.
B. Redj ang
There is as yet no standard orthography though that 
which I have evolved with the assistance of Redjang friends 
and Dr. S. Wurm of the Australian National University has 
been approved by several Redjang scholars, including the 
members of an ad hoc dictionary committee formed by 
Mr. Amirul Moekminin, the Subdistrict Officer of North 
Lebong, in February 1963, and by Mr. Ahmad Sjaharuddin.
The following points should be noted:
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1. Romanised Redjang script is considerably less suited 
than the indigenous /f1 / N to phonemic representation
of the sounds of Redjang consonants and vowels. Most 
consonants, in their romanised form, are the same as in 
Indonesian and are pronounced in the same.way. Two im­
portant exceptions, however, are U and M : these I
transliterate with the consonant clusters mba and nfla, 
that is using a sublineal dot to express implosive at­
tack in which the b and d are only faintly heard, if at 
all in some speakers, but nevertheless modify the 
sound of the preceding consonant. For example, min 
(mint, one of a score of words of English origin in 
Redjang) and mbin (to carry) sound almost the same, but 
meticulous audition discerns the implosive attack in the 
latter case. To the Redjang themselves these differences 
are both important and unmistakable.
With regard to vowels, the majority conform with 
those of Indonesian and Malay. Whilst Redjang has both 
the unstressed e (pepet.) and the stressed e, in mono­
syllabic words e is always stressed (e.g. gen, slen, pet 
et). Eu represents a vowel whose quality is similar to 
that of the eu in Atjehnese and Sundanese. The most 
difficult Redjang vowel is a fringilised diphthong which 
Dutch scholars variously represented by such clusters 
as bwe or eak. On the advice of Dr. D. Laycock and 
Dr. So Wurm of the Australian National University, I 
have represented this sound as fe‘a, as in salfe'a (In. 
salah, wrong), patfe’a (In. patah, broken), magga (In. 
kepada, to), libga (In. kemarin, yesterday) and madea 
(In. bitjara, to speak)„
2. There are two main dialect zones of Redjang. These 
are not simply Highland and Lowland, for in part of the 
Lowlands the predominant Highland speech is in use, and 
vice versa. What might be called “standard Redjang' is 
the speech of Lebong, the heartland of the Redjang, and 
to a lesser extent in the Headstreams of the Lais coastal 
districto In the Upper Musi and in the Bencoolen Lowlands 
there is a dialect which is distinguished from standard 
Redjang in the following ways:
final o, o' become a or a
Lebong Musi English
budo' buda' slave
patjo' patj a ' clever
lo' la' to want
the medial diphthong eu becomes o, as in:
ameun amon if
nameun namon to under-
stand
peut pot form
ipeu ipo where
ileun ilon greedy
lipeut lipot to fold
Final -eui becomes -ä'e, as in:
sebeui seb£'e grandmother
sapeui sapS'e as far as,
until
makeui mak£1e to use,
employ
final -ai becomes -oi:
Musai Musoi Musi
djidj ai djidj oi to happen, 
to be
binai binoi brave
kedjai kedj oi traditional 
feast with 
dancing
Final -oi becomes -ai:
moi mai to go
poi paiL paddy
XV
f. final -au becomes -euw:
kalau kaleuw if
alau aleuw to go
lalau laleuw to pass
3. The Redjang have an extraordinary degree of orthographic 
freedom. The same person may spell his name Binuria or 
Binurija; as Imansah, Imansjah or Imansijah; as Amat Sin or 
Amatsin. In some cases he prefers and keeps to one render­
ing but the village headman, other villagers and the 
authorities use another. These variations are reflected 
in the orthography I have myself used, particularly where 
an informant has reread and corrected a text that I re­
corded from his own narration.
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PREFACE
a. The problem of recording social and cultural change
'The disease of the mind is inexpressibility' wrote 
Claude Levi-Strauss. The communication of one people's 
culture - including its 'living' history, values, structural 
forms, its actions and patterns of work and play - to 
people of different culture is a challenge to every anthro­
pologist. An ethnographic monograph should attempt to 
describe a people and their culture in all their rich 
variety - sights, sounds, odours, gestures, symbols and 
symbolic inferences - yet the result is inevitably little 
more than a monotone, albeit the most important one, in 
a natural colour spectrum. It may aptly be compared with 
an artist's tube of white oil colour: he uses perhaps four 
or five times more of this than any other colour yet he 
has generally to combine it with other colours in each case.
A science advances to the extent that it can des­
cribe more accurately and comprehensively both its own 
field and its relation to other scientific 'fields' which 
together comprise human existence in a natural universe. 
Description in anthropology advanced with seven league 
steps when Malinowski in the Trobriands carried out his 
long term field study of a small local community.
Margaret Mead added to the basic white through her ex­
tensive and ingenious use of still and cinematographic 
photography; for the first time the reader was presented 
with extraverbal data with which to examine and comprehend 
the sociology of kinetics, gestures, trance, art forms 
and human ontogenesis. Meanwhile, sociologists and some 
anthropologists were extracting more significant and 
valid conclusions from their field data by applying 
rigorous statistical procedures and tests of reliability. 
Symbolism and unconscious experience were studied by Cora 
du Bois and others through the use of thematic apperception 
and similar 'personality' tests. The spell of the (functional)
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field situation and its rather jaunty rejection of history 
was broken by Evans-Pritchard1s historical work on the 
Sanusi (1949) and Barnes' on the Ngoni (1954). Major pro­
gress in the recording and interpretation of dance was 
made by Zoete and Jane Belo# and of sound by Jaap Kunst, 
Mantlehood and other students of ethnomusicology. These 
specialist advances were however, seldom related adequately 
to the total study of a culture and have tended to become 
almost detached specialisms. All too few anthropologists, 
except in continental Europe, regard a meticulous and full- 
as-possible collection of folklore (including myths, 
legends, tales, sagas, chronicles, songs, proverbs, 
maxims, sayings, metaphors and adages) as indispensable 
ethnographic data, an essential part of the spectrum 
through which the different parts or aspects of each 
culture are transmitted and reflected.
In this thesis, because of the statutory limitation 
of length, photographic material has been selectively 
used wherever possible, to help overcome inexpressibility„ 
Technical difficulties, however, have made it impracticable 
to supplement the verbal and photographic account with 
necessary sound recordings of the differing forms of song, 
poetry and ritual expression associatied with the former 
patrilineal and the new matrilineal culture. These re­
cordings are, however, available at the Department of 
Anthropology and Sociology of the Australian National 
University, Canberra, to whom application may be made for 
their loan or re-recording.
b . The scope of the thesis
This thesis attempts to describe in its cultural 
setting the social structure of the Redjang people of 
Southwest Sumatra in the way that I observed and ex­
perienced it in the course of twenty months field work from 
May to October 1961 and from March 1962 to April 1963. The 
rich variety of Redjang social life can only partly be des­
cribed with the written word. The structural forms of the 
remote past, the near past and the infinite gradations of
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the present, need more than written words to describe them«, 
Patterns of domestic organisation, for example, require 
graphic illustration to explain past and present arrange­
ments adequately. Similarly the change of ideology from 
patriliny to matriliny is not merely a change in a 
sociological norm or an institutional adjustment but re­
presents a major social and cultural shift that is ex­
pressed and reflected in myths, legends, anecdotes, cere­
monial songs, lamentations, dances, gestures, rituals, 
sociodramas, apparel, ornamentation, cuisine, domestic 
architecture, household composition, kinship relations and 
terminology, village structure, the rules of marriage and 
the relative statuses of the spouses.
This present report is intended firstly as an intro­
duction to Redjang ethnography and secondly as an account 
of a major structural change - from patriliny to matriliny 
- that has occurred in the course of the past century, 
since the occupation of Lebong, the heartland of Redjang 
country, by the Dutch in 1859-61. The full impact of this 
change and its ramifications into every highway and alley 
of Redjang culture, requires a lengthier degree of docu­
mentation than space here allows; a true description 
would also require the addition of further dimensions of 
colour and tone that are beyond the scope of this present 
work. Some aspects of the literary culture, the honey­
gathering song cycle and the connections between Redjang 
culture and that of neighbouring peoples are described in 
separate publications (Jaspan 1962, 1964a, 1964b, 1964c)*.
The delineation of the major change in Redjang 
social organisation has been greatly facilitated - or,
* A Redjang-Indonesian-English dictionary has been compiled 
and is at present being edited for publication. Other 
material in course of preparation includes a further 
volume of KA-GA-NGA texts, a volume of myths and legends, 
a history of the society, a volume of menjamfceui Berdjung, 
berdoi and mandak peotry, and a study of traditional 
Redjang religion.
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more accurately, has been made possible - by the exist­
ence of a unique monograph on the people made in situ 
by William Marsden in the 1770s and first published in 
1783. Marsden, who later became a President of the Royal 
Society, was a scholar of vigorous and catholic intel­
lectual interests, a meticulous observer and fieldworker. 
Although several chapters of his History of Sumatra: 
containing An Account of the Government, Laws, Customs, 
and Manners of the Native Inhabitants relate to other 
Sumatran peoples, the major part of the book, and in 
particular the chapters on economic and political life, 
ecology and social organisation, refer mainly to the 
Redjang whom he makes (1783:37) 'a standard for the 
whole' [interior of Sumatra] and 'as an eligible standard 
of description'.
There are few pre-20th century ethnographic mono­
graphs which have the quality and degree of detail of 
Marsden's account. This alone would make possible a 
reliable double synchronic account over a time inter­
val of about 190 years. But in fact we are more fortunate 
yet as there are documentary materials dating from the 
17th and possibly from the 16th centuries. These are, 
primarily, the Bemanai clan chronicle - written in the 
Redjang / # syllabic script on barkcloth - which
describes the migration of the Redjang ancestors from Java 
until their arrival and dispersion in Redjang country 
(Jaspan 1964c). This is supplemented by further texts 
incised on bamboo and buffalo horn. Of ncn-mdigenous 
sources, there are important circumstantial accounts in 
the Sumatra Factory Records (SFR) of the East India 
Company; these commence in the late seventeenth century 
and extend to the early part of the nineteenth, the 
Company rule having lasted on the West Sumatran coast 
from 1685 until 1825. The main British settlement was 
at Fort Marlborough, Bencoolen, at the south-western 
extremity of Redjang country. Marsden, who was Secretary to 
the President, and Council at Fort Marlborough, also re­
sided at Lais (Laye in his orthography, Lai in Redjang),
- where his brother John was the Company’s resident - a 
small coastal town in Redjang country, which even then 
had a mixed Minangkabau and Redjang population.
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A fourth historical source of the utmost value for 
filling in the time gap between Marsden's late 18th cen­
tury account and mine - and thus making possible a dia­
chronic account stretching over three and a half centuries - 
is the set of Reports of the Agricultural Society Estab- 
lsihed in Sumatra (R.A.S.S.), by Thomas Stamford Raffles, 
at the commencement of his Lieutenant-Governorship in 1818„ 
These reports, published in Bencoolen by the Baptist Mission 
Press (the first British publishing house in Southeast Asia) 
from 1818-1822, provide excellent demographic, sociological 
and ethnographic material to supplement Marsden and the 
SFR.
After the Dutch occupation of the English settlements 
in 1825 and the subsequent military conquest of the Redjang 
Highlands in 1859-1861, the volume of documentary materials 
increased considerably,, An annotated list of these sources 
is to be found in Hazairin (1936:221-232)„ The following 
list comprises in chronological order, the source of the 
materials that I have drawn upon most heavily in construct­
ing the 17th and 18th century 'base line' of Redjang culture, 
and the intermediate stages until the commencement of my 
own field work.
Circa mid 17th century
Late 17th century (1685-
1700)
Early 18th century
All of 18th century 
Late 18th century
1770s
Early 19th century (1800-
1825)
Bemanai / / // barkcloth 
chronicle
Sumatra Factory Records
Slupua /f1 / # buffalo 
horn digest of laws
Sumatra Factory Records
Palik A I M .  rattan stick 
documents
Marsden’s History of Sumatra 
Sumatra Factory Records 
Raffles So, Memoirs
XXI
1818 Captain Salmond's overland 
journey across South Sumatra 
(Bastin 1957b)
1818 Kemp, Sumatra in 1818
1818-1822 Reports of the Agricultural 
Society Established in Sumatra
1828-1831 Francis, Benkoelen in 1833
1859-1860 van Rees, De Annexatie der 
Redjang
1865-1870 Pruijs van der Hoeven
1870s van Hasselt
1913-1915 Swaab
1915-1920 Westenenk
1922-1924 Wink
1930-1932 Mohamed Hoessein
1934 Hazairin
1961-1963 Jaspan
Ce A note on field method
When I first reached Redjang country in May 1961 
there was an armed rebellion in progress. The regional 
military command would not permit me to take up residence 
in a village or to travel outside the kabupaten towns of 
Tjurup and Bencoolen except in a military convoy or with 
a military escort. Until the surrender of the major part 
of the rebel forces operating in the Bencoolen Residency 
on 4th June, 1961, I was a guest of Mr, Burhan Dahri, 
the then Bupati of the Redjang-Lebong regency(new tech­
nically a Second Level Autonomous Government) at Tjurup,
With his assistance and guidance I made my first 
acquaintance with the people of the region - Bencoolenese 
administrators, Chinese traders and doctors, Minangkabau 
traders and artisans, and with Redjang refugees and townsmen.
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Tjurup, which in 1958 - the first year of the rebellion - 
had a population of about 12,000, was estimated to 'hold' 
about 30,000 in May 1961, the increment being mostly 
Redjang villagers who escaped as refugees from their 
burned or pillaged villages. Many people - accurate 
statistics have not yet been published or made available 
- were killed and wounded during the rebellion. In Topos. 
where I spent 11 months, 3 people were killed and 12 were 
wounded by bullets, 27 houses were burned down, over 
4 million rupiahs ransom money - in cash and gold - was 
taken by rebel bands. Losses of furniture, housing, 
sewing machines, clothing, agricultural implements and 
livestock amounted to several millions of rupiahs.
During May I spent a few days reccnnoitering 
Redjang villages in the Upper Musi Valley partly in an 
armoured car provided by Major Achmad Boersjah, then 
Commanding Officer of Sector III (which had its field 
headquarters at Tjurup), and by jeep to Lebong. One 
area, in the vicinity of Aur Gading in the Headstreams 
of the Lowlands, appeared a promising base area in which 
to work, but the military situation there precluded my 
reaching this area until mid-1962.
On the basis of reconnaissance in May and the 
first days of June, and conferences in Tjurup with 
Redjang clan chiefs, village headman and lineage 
elders, it was decided that my main base should be at 
Topos (In. Tapus), the oldest village of the Djikalang 
clan in Lebong. This village is situated 12 km. from 
the nearest road (connecting Tjurup with Muara Aman).
Its economy, unlike that of most other Redjang villages 
now, is dependent chiefly on swidden rice cultivation, 
which was the traditional form of field husbandry. 
Furthermore, Hadji Mohammed Hoessein, a leading Redjang 
intellectual and former Governor of South Sumatra (1957- 
1958) held the view that probably only at Topos would 
traditional forms of social organisation and culture 
still to be found in a relatively integral state and with 
minimal Minangkabau or Malay influence.
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The military command and civil government provided 
a military convoy to convey me to Tapus on 7 June 1961 
and an armed escort of 11 men of the Seriwidjaja Division 
was garrisoned in the village to ensure my safety. Some 
members of the garrison later helped me take a village 
census and in recording the names of plants and trees in 
the jungle and secondary forest surrounding the village„ 
Nevertheless the burden of maintaining the escort, pro­
viding rice and other food, wood fuel, tobacco and kero­
sene became, in due course, an intolerable burden for 
the villagers. This both complicated and enriched my 
field task, making it necessary to observe the different 
action patterns of the village headman, his councillors, 
the common people, the garrison commander and his men in 
their complex relations with one another. The garrison, 
which contained no Redjang, was a mixed force of Batak, 
Komering, Pasemah, Malays and Javanese. The force was 
relieved and new personnel sent out approximately every 
ten weeks.
From June until September I spent much time 
learning the Redjang language and in compiling a 
dictionary and composing a grammar to facilitate this.
I also made several visits to the village’s dependent 
talang hamlets and to distant swidden farms and coffee 
gardens. In the village itself I attended all ceremonies, 
formal and informal gatherings, domestic rituals, mosque 
services, the headman's tribunal and other routine ac­
tivities. On my return to Canberra in October I travelled 
via the eastern end of Redjang country (the Bemanai Ai 
subclan), and through the territories of the Ampat Lawang, 
Lintang, Pasemah, and Lematang peoples, at each of which 
I stopped for a few days to make enquiries about local 
social groups, descent reckoning and the rules of filiation 
and spousal affiliation.
My second field tour - during which I was accompanied 
by my wife and youngest son, aged 5 years - commenced in 
March 1962 and continued until April 1963. For the first 
six months we returned to Topos, this time without an 
escort. The rebellion was considered to be over, except
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for a few stragglers here and there who were considered 
more as freelance bandits than rebels with a cause. During 
these six months I did intensive work on ritual, sorcery, 
medico-magic practice and belief, religion, kinship re­
lations, property relations, land tenure and political 
organisation. Unfortunately this period of exceedingly 
fruitful work, during most of which I was already fluent 
in Redjang, was abruptly terminated at the end of July 
when a band of ex-rebel gangsters attacked the village.
The atmosphere of al .m, tension and insecurity that had 
prevailed during the rebellion immediately returned; many 
villagers either left or made preparations to evacuate 
the village.
After considering the situation from many angles 
and discussing it with the military and civil authorities 
in the regency and residency, it was decided that we 
should transfer to the Aur Gading region of the Lowlands, 
the area I had initially wanted to make my base but was 
prevented from visiting because of rebel activity. With 
the help of the Bupati of the North Bencoolen Regency, 
Hadji T. Usman, himself a Redjang of the Djikalang clan 
in Lebong, and the acting Pesirfe'a of Palik, Imansjah 
(popularly called Ontjo) - the elected pesirfe'a was de- 
mitted having sided with the rebels - we installed our­
selves at Padang Bendar, a medium sized village in the 
Headstreams of the Lowlands, about 3 km. from Aur 
Gading, the largest Lowlands village. This move turned 
out to be of the greatest methodological value. Firstly 
it provided a atum against which to compare Topos and 
the social structure of Highland clans, villages, lin­
eages and families; secondly we were in an area which 
had known European settlement, a money market and cash 
crops, and had been converted to Islam at a much earlier 
period than the Highlands.
The same general topics which had been the focus 
of my investigations at Topos continued at Padang Bendar. 
Here, however, the transition to matriliny was virtually 
complete, the influence of Islam greater, cash crops 
played a greater part in the economy and a weekly market 
in the village (and others at surrounding villages) 
brought a greater amount of money and variety of goods 
into circulation.
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From Padang Bendar, in the company of one.of its 
elders, Hadji Zainal Abidin (a former"Subdistrict'officer) and 
of Pesir£a Ontjo and Taher, a village councillor, I made 
several trips of one to seven days duration to surrounding 
village and subclans in order to take village censuses and 
collect genealogies. The particular value of the latter 
was the data they provided with which to ascertain whether 
filiation was and is patrilateral or matrilateral. In the 
course of these visits and others made previously in the 
Highlands, I was able to visit all 28 Redjang subclans 
(mergo) and 134 out of a total of about 320 villages.
The influence of the matrilineal Minangkabau and 
Kerintji on the Redjang induced me to visit them 
in order to find out how matrilateral filiation structured 
domestic and village communities there. In the company of 
Asua', a man of Padang Bendar, I spent two weeks in the 
Minangkabau Highlands, including one week in the Great 
House (Rumah Gadang) of Nagari Tabek near Pagar Rujung, 
the Minangkabau ancestral capital. From there we went to 
Kerintji where I worked similarly for 10 days; thence we 
returned to South Sumatra via Djambi, where I gathered 
information about family structure among the Batin and 
Rawas and where Imade my first acquaintance with the Redjang 
of Rawas, on the Upper Rawas River, the Kubu, and the 
Malays of Rawas and Rupit.
From February until April 1963 I spent most of my 
time at two villages on either side of Padang Bendar, 
which remained my base. These were Kutai Lekat, at which 
a kedjai (see pp. 69-70) was held in March and Aur 
Gading where a great Mdundang Pai festival (see pp. 4, 106, 
109) was held in the first week of April. During this 
period I was fortunate in having the assistance of 
Mr. Achmad Sjaharuddin, a student of language and literature 
at Gadjah Mada University in Jogjakarta, Java, who was in 
Redjang country for his vacation.
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Chapter 1
THE SETTING: THE CONTEXT OF STRUCTURAL CHANGE
a. The people
b. Their ecology considered mainly as 
an economic base
c. Their country: political and 
administrative organisation
d. Population
e. History
f. Communications
g. Economic life
h. Religion
i. Philosophy and values

a. The people 2
The Redjang are a proto-Malay people inhabiting the highlands 
and foothills of the Barisan Mountain Range in Southwest 
Sumatra. They speak of themselves as 'We, the people of Djang' 
(Kerne tun Djang) but are called Redjang by their Malay neigh­
bours in South and Central Sumatra. They call their country 
tanga Djang and their language baso Djang. In their behaviour 
and social intercourse they acknowledge and are bound by a 
distinctive system of laws, customs and mores which they call 
'the Redjang way' (tja1o Djang). To their Malay neighbours 
this adat system appears as complex, obscure and difficult to 
master as the Redjang language. For them the Redjang are 
relatively uncivilised orang ulu, 'people of the upstream'.
The Malays of Bencoolen sometimes refer to them derisively 
as Redjang beekor, 'the tailed Redjang'.
Access to Redjang country was difficult before roads were 
built by the Dutch across the Barisan Range and through the 
transverse Semangko rift zone in the latter part of the nine­
teenth century. The difficulties of physical access and of 
the language, compounded with the unique character of the 
adat system led the neighbouring tribes to consider Redjang 
as a country and people apart, living in a closed and primitive 
magico-religious world of their own.
The earliest description of the Redjang was given by 
William Marsden (1783) who became acquainted with and studied 
the Lowland or Coastal Redjang during a residence of eight 
years (1771-79) at Bencoolen. His elder brother John had 
preceded him to the English East India Company's factories on 
this coast, and during the greater part of William's eight
1. The distinction between proto- and deutero-Malay was ac­
cepted as valid by Loeb (1935:15-16) a generation ago, but 
by few scholars since. The dichotomy is clearly in need of 
re-examination to separate such variables as anatomic indices, 
language, social organisation and cultural traits. Loeb 
characterised the proto-Malays as people of darker skin pig­
mentation than the deutero-Malays; the Batak, Redjang and 
Lampong whom he regarded as proto-Malay, have however lighter 
coloured skin pigmentation than their Malay neighbours.
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3years there, John Marsden was the Company's Resident at the 
outstation of Laye, 48 kilometres northeast of Bencoolen. The 
East India Company had first established itself at Bencoolen 
in 1685 mainly to engage in the lucrative pepper trade of the 
Sumatran west coast. Whilst Bencoolen itself was settled by 
Malays and a mixed population of Buginese, Javanese, indentured 
Indians, African slaves, Chinese, and Portuguese half-castes, 
Laye was essentially Redjang, with only a sprinkling of 
Minangkabau Malays.
William Marsden's first account of the Redjang appeared 
in his History of Sumatra, published in London in 1783, and 
this was expanded and revised in two subsequent editions 
published in 1784 and 1811. The Redjang to which Marsden 
refers are the Lowland people who had left the Redjang heart­
land across the Barisan mountains two or three centuries 
previously.
Marsden (1783:173-74) perceived a considerable difference 
of character, manners and customs between the Malays and the 
Redjang whom he considered the prototype of the 'Sumatrans' 
and in many respects of superior character, physique and 
culture than the Malays. He described the Redjang farmer as:
'mild, peaceable, and forbearing, unless his 
anger be roused by violent provocation, when 
he is implacable in his resentments. He is 
temperate and sober, being equally abstemious
in meat and drink .... Their hospitality is
extreme, and bounded by their ability alone.
Their manners are simple; they are generally, 
except among the chiefs, devoid of the Malay 
cunning and chicane; yet endued with a quick­
ness of apprehension, and on many occasions 
discovering a considerable degree of penetration 
and sagacity. In respect to women, they are 
remarkably continent, without any share of 
insensibility. They are modest; particularly 
guarded in their expressions; courteous in
4their behaviour; grave in their deportment, being 
seldom or never excited to laughter; and 
patient to a great degree. On the other hand, 
they are litigious; indolent; addicted to 
gaming; dishonest in their dealings with 
strangers, which they esteem no moral defect
Both British and Dutch writers spoke of their rugged 
individualism and intransigence,^ factors which, together with 
the problem of physical access, delayed the Dutch in 
establishing firm military and political control over Lebong, 
the most important part of Redjang country, until the early 
1860's. They were the last native people of South Sumatra 
to succumb to Dutch rule and this only after they were mil­
itarily defeated by the expedition of 1859-60 (van Rees 
1860), and they were the last to be converted to Islam.
They are now the only South Sumatran people who continue to 
hold the great cycles of traditional rice fertility pageants 
(mdundang pai).
Though the Redjang are aware of certain comparable or 
similar cultural features linking them with the neighbouring 
Malays of Bencoolen and Rupit-Rawas, the Lembak, Empat Lawang, 
Pasemah, Serawai, and Ipuh or Pekal tribes (see Map 1), they 
have a consciousness of the unique quality of their culture 
and social institutions. They believe that one can become 
a tun Djang only by birth. This does not imply the existence 
of a jural bar to affiliation or the acquisition of Redjang
2. cf. the Encyclopaedia Britannica (1957:XXI, 551) which 
describes the Redjang as 'a rather truculent people'. See 
also Nahuijs (1826:7) and Lange (1852:124-25). Blink 
(1907:239) summed up the opinions cf earlier writers in 
describing the Redjang (of the Upper Musi) as proud, 
rapacious and bellicose.
5ethnic characteristics. Yet it is true that immigrants and 
in-marrying strangers, even after several decades of resi­
dence in a Redjang community, have seldom been known to 
acquire the full burthen of distinctive though often in­
tangible Redjang culture traits. Their children, however, 
are regarded as Redjang. Taher, a man of 81 and bent with 
age and rheumatism, had come to Topos from Kerintji country 
in his early manhood 'when the Dutch companies were just 
beginning to mine gold' (i.e. in the period 1899-1902). He 
married a Topos woman by semenglo uxorilocal marriage contract 
and has lived in the village since. Whilst his children are 
regarded as Redjang, he is still referred to as a Kerintji.
He has become fluent in Redjang but a trace of Kerintji 
remains in his accent. He is furthermore a stalwart sup­
porter of orthodox Islam and is rather cynical about 
Redjang magic, divination and ancestor propitiation.
To the non-Redjang Indonesian or foreigner, language 
is the clearest criterion of belonging to the Redjang ethnic 
group. There are marked differences between the Redjang 
and Malay phonological and morphological systems. Baso 
Djang is a proto-Malay (see footnote 1) language which has 
a relatively high proportion of monosyllabic words (see 
Appendix I), unlike Malay and the Middle-Malay languages 
(Voorhoeve 1955:15-19) of their closest neighbours. It 
is furthermore exceptionally rich in homonyms and paronyms 
which increase the difficulty of the language for the 
foreign learner. It is rare for a non-Redjang to succeed 
in mastering baso Djang, in contrast to Pasemah, Serawai, 
Kerintji and Minangkabau where Chinese and other traders 
commonly acquire a sound working knowledge of the vernacular.
These considerations have led both Redjang and their 
neighbours to ascribe a Chinese or Indo-Chinese origin to 
baso Djang. This ascription of linguistic affinity is 
reinforced by a number of Redjang myths in which the 
Redjang and Chinese are depicted as having a common origin 
(see Appendix II). The frequency among Redjang of the 
epicanthic fold (sipit), and a yellowish skin pigmentation 
in contrast to their darker neighbours, confirms the 
general image of their Mongoloid racial and corresponding
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6cultural affinities. It is not unreasonable to relate 
these notions to the unusually high incidence of inter­
marriage between Redjang and Chinese, especially in Lebong. 
Intermarriage with Chinese rarely occurs in Minangkabau, 
Kerintji, Rupit or Serawai.
Baso Djang, unlike Minangkabau and the Malay 
dialects of Bencoolen, Rawas and Palembang, has its own 
vernacular script, based on the ka-ga-nga ( A Z1 N  ) 
syllabary. This was erroneously called rentjong by some 
writers (c.f. Westenenk 1921:60, and Voorhoeve 1955:18,21); 
to the Redjang the term denotes a mode of cultivating 
wet ricefields by leading water buffaloes across them to 
stamp and turn in the heavy clods of mud and fibrous 
material (see Chapter 4). The Redjang ka-ga-nga was 
shown by Marsden to be closely related to the syllabaries 
of the Batak and Lampong peoples. All are of South 
Indian derivation. Specimens of Redjang, Batak and 
Lampong 'alphabets' were first published by Marsden in 
1783 (see Plate 1) together with a comparative list
of 37 words in Malay, Atjehnese, Batak (Toba), Redjang and 
Lampong. Of the languages using the syllabary of South 
Indian derivation he writes (1811:200)
'The principal of these Sumatran languages 
are the Batta [Batak], the Redjang, and the 
Lampong, whose difference is marked, not so 
much by the want of correspondence in the 
terms, as by the circumstance of their being 
expressed in distinct and peculiar written 
characters . . . .  [which are] . . . .  dif­
ferent from each other, as well as from the 
rest of the world.'
Knowledge of the ka-ga-nga was widespread before the con­
version to Islam in the latter part of the nineteenth 
century (Marsden 1783:166). It was used chiefly for 
recording clan and lineage chronicles, auguries, talis- 
manic charms and spells, These were inscribed on rattan 
sticks (Jaspan 1964c) tckot smamhau, lengths of ivory 
bamboo (pukuwa aur gading, L. Bambusa Wrayi), copper plate
PLATE 2a - The Bay of Bencoolen, from Fort Marlborough, 
looking towards the Barisan Range and the 
Redjang Highlands.
PLATE 2b - The Upper Ketaun River, near Topos, in the 
Lebong Highlands.
PLATE 3a - The temfro of the Sukau IX subclan of the 
Tubeui clan, held by its custodian, shaman 
Suleiman of Sadeui Ameun village in Lebong.
PLATE 3b - Detail of the Tubeui tembo: the script is 
Arabic and the language 'Old Malay'.
7(Aanwinsten . . . Koloniaal Instituut, 193^, water buffalo
horns (tanqlu1 kebeuw) and on square folded lengths of 
supple white barkcloth taken from bunut (L.Calophyllum) 
and ipu1 a (L. Antiaris toxicaria) trees in the primeval 
forest. The script on the harder substances resembles 
runic; it is incised into bamboo, rattan and horn with 
a metal stylus or the point of a long dagger (siwar).
The runic-like texts still extant contain mostly magical 
formulas. Genealogies, now called slusua ^  and clan or 
lineage chronicles, roajat^ were written on barkcloth with 
an igis, a pen made from the hard centre vein of an aren 
palm leaf. The only ^ surviving barkcloth chronicle (text 
included in Jaspan 1964c) is now an heirloom of the Bemanai 
Ai subclan in the Musi Highlands near Tjurupß .
After the conversion to Islam the roaj at and 
slusua1 were written in an Arabic script which was taught 
to the Redjang by proselytizing kijaji from Kerintji and 
Minangkabau. The A / /// is best known by only a few old 
men in each village; it has become increasingly associated 
with an esoteric cult, a preserve of knowledge which is 
prohibited (haram)to true believers of Islam. On the 
other hand there has recently been a revival of interest 
in the A / ffj especially among secondary school and 
university students.
Recorded diagramatic genealogies with interspersed 
notes written in Arabic are now common* and most patri- 
lineages have at least one. They are now called tembo, a 
term derived from the Minangkabau tambo, although the old­
est people still describe them as slusua. The most complete
3 . From Arabic silsilah
4 . From Arabic riwaj at.
5. Marsden (1811:201) recounted that he had many specimens 
in his possession.
PLATE 4a - A kleteng player in a Redjang orchestra.
PLATE 4b - The drummer in a kleteng orchestra.
PLATE 5b - Man Aher, the senior duku1en of the Djikalang 
clan propitiating Bikau Bem^o, the clan foun­
der, at the 'Rock of Bembo' in the jungle 
about 21 kilometres upstream from Topos.
A shaman (duku1en) casting sacred yellow 
rice at a propitiation (smawab) of his 
lineage founder (Muloi Djidjai).
PLATE 5a -
8temfco I met with is in the possession of Suleiman, a 
shaman and elder of the Hibeui sub-clan Sukau Sembilan 
(usually written Sukau IX) in Lebong. This ternfro traces 
the history of the Tubeui patrician (bang mego) to an 
ancestress, Bundo Kandung, the Minangkabau Monarch of the 
Realm (Radjo Alam Minangkabau) at Pagar Rujung, the 
capital of the luha 1 (district) of Tanah Datar in West 
Sumatra (Batuah 1956:17-18). Temfro written on parchment 
or paper are rolled into tight scrolls and stored in 
bamboo cylinders. They are considered to have a magical 
potency (betuSa) since the written names of ancestors 
represent a symbolic pars pro toto of their ancestral 
spirits. The tembo may not be publicly displayed or 
handled by ritually unqualified persons without benzoin 
(kemenjeun) being burned over a charcoal brazier. This 
ritual act is intended to inform the ancestors of the 
activity and thereby obtain their favour and avoid 
antagonising them. (See Appendix III).
The major part of Redjang literature however, is 
represented by oral traditions. These include lament­
ations (sambeui), songs of wild-honey gatherers (sialang), 
adat addresses and prescriptions (ketj e), love songs 
(berdjung and mandak), fables and folktales (nandeui), 
myths of origin (tjerito asal), riddles (teka-tekai), 
proverbs (pepatda) and sayings (peribahaso). These, 
together with music provided by flutes (kerilu and sedeum) 
a ceremonial orchestra (kleteng) consisting of a great 
gong, a drum and a four-gong metallophone, and the jew's 
harp (gingong) provide a considerable variety of enter­
tainment for leisure hours and public gatherings. Whilst 
Islam has added new cultural forms - mainly the dervish­
like singing of praises (deker)^  to Allah and Koranic 
reading (mengadjai) - the distinctively Redjang culture 
still dominates the corporate activities of the patri­
cian and village at the great fertility festivals 
(mdundang pai) and traditional marriage feasts (kedj ai 
tja'o Djang) . The kedj ai is characterised by the erection 
of a special Long Hall (Baleui Rung or Baleui Panjang)
6. Arabic dhikir;cf. Hurgronje (1957:93-94).
9from which the sound of the kleteng orchestra beats from 
dusk till dawn and again during the day, accompanying the 
ano1 sangai dances of the (presumed) chaste youths and 
virgins. For married people, who may not dance, there is 
the work of regulating the adat aspects of the festival, 
receiving and entertaining guests, and for the men, 
participating in gaming and cock-fighting (Marsden 1811: 
273-76).
The people see themselves as professional farmers; 
fishing and trading are off-seasonal pursuits involving 
such pleasurable elements as adventure, risk and the 
expectation of good fortune (rezekai). Djang udo kteum, 
literally 'Redjang who have brought in their rice 
harvest' is the highest name praise or compliment that 
a stranger can pay a Redjang individual or community. In 
contrast, Malays are regarded as properly associated with 
trade, fishing, administration and clerical work; rice 
farming for them is as subsidiary and sporadic as trade 
and fishing are for the Redjang.
There is, on the other hand, an awareness that 
their individuality is passing. Since the abandonment 
of their own religion, their patrilineal-patrilocal 
social system and the heavy admixture of their language 
with Malay, they have an uneasy feeling of being 
neither flesh nor fowl nor good red herring. This is 
reflected in the eft-repeated maxim: Djang bi sudo
Melajau ati sapeui, 'The Redjang [way] has gone, but 
the Malay has not yet been [fully] adopted'.7
7. There are several maxims with similar intent in 
Malay and Javanese e.g. 'The time of Euddha has 
gone, that of Islam not yet come'.
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The distinctively Redjang culture, language and 
social system still survive among elderly people in the 
mountain villages where shifting cultivation of rice in 
upland swiddens is still the economic basis of life. The 
'Malay' culture, language and social system,® however, 
are now so injected among the post 1930 generation that 
only a highly adulterated semblance of 'the Redjang way' 
survives among them.
The description and analysis of the purely 
sociological aspect of this change, that is, from patri­
lineal to matrilineal organisation constitutes the main 
matter of the subsequent chapters. The remainder of 
this chapter is devoted to a skeletal description of the 
ecological, economic, demographic and cultural setting 
within which this major sociological change has occurred.
b. Their ecology considered mainly as an economic base
The country of the Redjang extends to approximately 
9,000 square kilometres; in 1963 the average population 
density - excluding forest reserves - was about 47 per 
square km. Much land, however, especially the jungle- 
clad Barisan mountain range and the greater part of 
Northern Lebong is uninhabited; population density in
8 . in this respect the implication is essentially 'non- 
Redjang'. To the Redjang mind their 'own' social 
system is based on patrician settlements, patri­
lineal succession and patrilocal residence. 'Malay' 
in this context includes both the bilateral social 
organisation of the true Sumatran Malays, and the 
matrilineal organisation of the 'Padang Malays', 
i.e. the Minangkabau. See Chapter 7 .
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the settled parts is thus appreciably higher, reaching 
over 160 per square km. in the Ketaun Basin of Lebong. 
Settlement and farming on the Barisan divide were pro­
hibited by Netherlands' Indies forestry service ord­
inances which have been adopted - though not as fully 
implemented - by the Indonesian Government.
i. Topography and geology
The Redjang highlands lie on the western flanks 
and the interspersed valleys of the Barisan geanti­
cline (van Bemmelen 1949:23-25). This consists of 
a long crusted massif, known as the Bencoolen Block, 
which is tilted towards the Indian Ocean. The High 
Barisan, with an average height of 800 metres, is 
studded with young volcanic cones, foremost among 
which are Tebo Kaba and Tebo Mleuw (In. Bukit Kaba and 
Bukit Hitam). It forms the divide between the east 
and west coast. From it the Ketaun, Lai (In. Lais),
Palik and other short rivers flow steeply westward to 
the Indian Ocean; the great, relatively sluggish Musi 
River, whose source is in the Redjang mergo  ^ of Slupua' 
Djang, flows 553 km. to the East Coast near Palembang, 
passing through the sub-Barisan depression to the broad 
alluvial plains. The Upper Musi Valley, at an elevation 
of 500-700 metres, forms part of the Semangko-rift; the 
entire valley is naturally fertilised by the gently 
active Tebo Kaba volcano which dominates it. Much of 
the valley has become, since the 1860s, a highly pro­
ductive irrigated ricefield area and is relatively 
densely settled. It contains two of the three 
largest Redjang market towns, Tjurup (estimated population 
24,000 in 1963) and Kepahiang (est. 7,000) and a score of
In. marga, the smallest administrative unit of 
autonomous local government in South Sumatra.
9 .
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prosperous villages hugging the main asphalt road be­
tween them» The valley forms the central axis of the 
Redjang district (kewedanaan) of the Redjang-Lebong 
regency (kabupaten) . In the Dutch period the capital 
of the Redjang District was Kepahiang. During the 
Indonesian Revolution this was changed to Tjurup which 
for some months in 1949 became the temporary Republican 
capital of South Sumatra during the Second Dutch Police 
Action (Propinsi Sumatera Selatan 1954:268-74) after the 
Dutch had re-occupied Palembang.
To the northeast of the Upper Musi Valley lies 
Lebong, encompassing the original heartland and cradle 
of the Redjang people as a whole. The District boundary 
follows the contours of the Ketaun River Basin which ex­
tends about 50 km. from the village of Talang Ratau in 
the present Bemani-Djikalang mergo, to Tunggang, a 
village west of Muara Aman, the district capital. The 
Ketaun Basin is connected to the Upper Musi Valley and 
the Redjang District by a col at its southeastern 
corner. From this col the main asphalt road from 
Muara Aman to Tjurup descends steeply to the Upper Musi 
Valley.
The Ketaun Basin has been aptly described as a 
'steep-sided, flat bottomed trough' (Netherlands East 
Indies, Naval Intelligence Division 1944:70) surround­
ing the river of that name. The Basin is less than 
one kilometre wide where the river crosses the col at 
Talang Ratau village, broadening out to about eight
10. Since 1957, designated a Second Level Autonomous 
Region (In. Daerah Swatantra Tingkat II).
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kilometres in the Sukau Delapeun mergo-^1 of the present 
sub-district (ketjamatan) of North Lebong. All around 
the basin lie towering peaks of the High and Low 
Barisan ranges, foremost among them Tebo Panjang, Tebo 
Lai, Tebo Lumut, Tebo Palik, Tebo Daweun and Tebo Reges, 
with elevations between 2,000 and 2,500 metres. These 
peaks are regarded as sacred burial places of culture 
heroes in early Redjang history. The graves are not 
marked for it is believed that when a warrior ancestor 
died or fell in battle, he disappeared in mysterious 
circumstances (raib)^  amidst the mountain peaks. In 
the case of the Tubeui of Sukau IX the culture heroes 
Radjo Mawang and Karang Nio are believed to have raib 
at Mount Lais.
The Barisan mountains enclosing the basin are 
thickly clad with primeval jungle (im]?o leum) except 
for some secondary forest (bukoa) and savannah at 
their lower slopes and feet. An exception is Tebo 
Lumut which is believed to have been denuded of its 
forest cover by the gods (diwo-diwo-*-^) in ancient 
times. The mountainous jungle instils a sense of fear 
and discomfort into most Redjang; it is avoided when­
ever and wherever possible. When people do enter the
11. Usually written Sukau VIII for convenience. Sukau 
VIII and Sukau IX are the names of sub-clans of the 
Tubeui patrician. Each was recognised as an 
autonomous mergo by the Dutch administration, with 
its own pesir&a or clan head.
12. From Arabic ghaib
In. dewa-dewa. Cf. Sejarah Melayu (1952:24) where 
three kings descended onto a treeless mountain.
13.
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jungle it is for essential purposes such as obtaining 
rattan, damar, roots and bark or leaves for the prepar­
ation of herbal remedies either for their own use or 
for sale. Before entering the jungle a person incants 
a spell (idau) to disarm evil spirits (see Appendix IV) 
or he implores his clan and lineage ancestors to stave 
off potential enemies. Should a person get lost in the 
jungle he burns a small lump of gum benzoin (kemenjeun) 
and calls upon his ancestors, or their theriomorphic 
presence in certain 'ancestral tigers', such as 
Sebudjang Tunga, to show them a way back from the jungle 
to the nearest upland fields or field hamlet (talang) 
which they know. The benzoin for this purpose is 
usually placed in a concave hollow at the upper end of 
a Redjang firebox.14 Men who voluntarily spend a night 
in the jungle or choose to live there are regarded either 
as sacred men (tun sutjai) seeking supernatural powers 
(betu£a) through hermitage (betapa) or as madmen or 
sorcerers.
The Redjang to the west of the Barisan divide, 
inhabiting the present administrative districts of 
Bencoolen and Lais-*-^  are described by the Highland
14. This consists of a decorated cylinder of Kap£a 
bamboo containing flint, a piece of iron and 
aren palm tinder.
15. This is the Dutch and Malay (Indonesian) render­
ing. The Redjang is Lai, a form apparently 
adopted by the English East India Company in 
the seventeenth century. Cf. S.F.R. Vol. IV, 
1699, where the orthography is Laye.
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Redjang as Djang ßekulau, 'the Redjang of Bencoolen1, 
or as Djang Pesisia, 'the Coastal Redjang’» Conversely, 
the latter describe the main body of Redjang across the 
mountains as Djang belek tebo, ’the Redjang behind the 
mountains'. Several footpaths (daleun tikus, literally 
'mousepaths') link the coastal villages to the highlands. 
The journey from the last upstream villages on the 
coastal side to the first field huts or hamlets (talangs) 
in the highlands across the divide takes about eight to 
ten hours if no burden is carried„ The country in be­
tween is wild and uninhabited. Most mousepaths have 
two or three resting places (pudau) equipped with crude 
timber or bamboo benches; these serve to measure the 
distance covered on a journey. If cooked rice is carried 
it is generally eaten at a pudau. Apart from the awesome 
hazards of tigers and supernatural spirits, the traveller 
is prey to leeches which tag on to his feet, calves, 
thighs, arms and neck from the grass, undergrowth and 
branches along the mousepaths (cf. Marsden 1811:311).
The greater part of Redjang country is subject 
to earthquakes and tremors. The English settlement at 
Fort Marlborough, Bencoolen, had been all but destroyed 
by an earthquake shortly before Sir Thomas Stamford 
Raffles arrived there in 1818 to take up his appointment 
as Lieut.-Governor. Lebong, however, is the area of 
greatest intensity. In 1943 several villages near 
Lake Tes were partially destroyed and wet ricefields 
were churned up with great loss to the standing crop.
For this reason constructional materials such as brick 
concrete and tiles are avoided, the staple materials 
for domestic architecture being wooden planks, flattened 
bamboo 'boards' (plupua), corrugated iron sheets; more 
recently walls have been made of a frame of taut wire 
with interwoven wire and bamboo laths which are then 
plastered with a mixture of lime, sand and cement.
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The climate in the highlands is relatively cool 
compared with the west coast and the low alluvial plain 
stretching to the east coast. Average midday temperature 
is about 25° Centigrade in Topes, the oldest Djikalang 
village in Lebong, compared with 32° in Lais on the 
coast. The nocturnal variation is considerably greater; 
the use of barkcloth or woollen blankets is general in 
the highlands. Unlike the lowlands there is no clearly 
demarcated monsoonal regime in the highlands. In general 
there is a predominantly dry period from June to October; 
January and February are the wettest months. Annual 
rainfall varies from slightly over 300 cm. at Lais on 
the coast to over 400 cm. at some of the highland 
villages such as Topes and Rimbo Pengadang in Lebong.
The Redjang visualise themselves as being typ­
ically dwellers of a cold, mountainous clime. In their 
houses there is always a fire in the kitchen hearth, 
and the embers of this fire (plongon opoi) have a 
symbolic importance in ritual and lineal succession. 
Their traditional houses have exceptionally small 
apertures serving as doors and windows so that adults 
have to stoop to enter. The reason given for this is 
that it was necessary to keep out both the cold and 
enemies.
The Redjang consider that their cold climate 
requires special measures to prevent people from being 
exposed to its worst rigours. Houses are substantially 
constructed of plupua1 or preferably stout boards from 
the jungle bdai tree {In. meranti abang; L. Shorea 
leprosula) with well fitted small windows and doors 
which, as we have seen, are of barely functional size. 
The fire that is kept burning or smouldering perpetually 
in the kitchen makes that room the focus of social 
activities; there the family spends most of its time 
when its members are at home. The grandparents, the 
infirm and the children usually sleep there.
PLATE 6a - View of the Lebong Highlands with primary 
forest (imbo leum) in the background, 
secondary forest (bukoa) and swiddens in 
in the centre rear, and a coffee garden 
(a former swidden) in the foreground.
s
PLATE 6b - Topos village in the Lebong Highlands, 
700 metres above sea level.
PLATE 7a - A traditional style house with flattened 
bamboo (plupua1) walls.
PLATE 7b - Paddy granaries (tuoea) with plupua1 walls 
and sugar palm thatch.
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The ‘cold’ climate is not regarded as a misfortune, 
however, as coolness is associated with fertility, peace 
and sound health« The Malays, by contrast, live in a 
warm climate: there the soil is said to be x^cor, there is 
much disease and the people are poor and miserable.
These images conform in most respects to the facts. The 
Redjang Highlands, even the Headstreams of the Coastal 
Redjang area, are relatively fertile and productive, and 
the people well fed and clothed compared with the Malays 
of Bencoolen and its surroundings. Furthermore, the 
’coolness5 (sengo) of the Highlands makes the Redjang 
heartland a suitable place for the arts of medicine and 
learning, so that "Land of Learning, Land of Medicine' 
(Tanea ubeut, tanea gu'au) is a poetic or literary 
designation of Lebong.
Adults formerly wore barkcloth {tec eup) shirts, 
trousers and sarongs, but this material has now largely 
been replaced by cotton and occasionally wool. The 
secondary prestations of Redjang brideprice include a 
blouse or jacket, a woollen blanket and a scarf of silk 
or wool. Rheumatism and arthritis in the aged are 
common infirmities; they are attributed to the cold 
climate, whilst goitre, of which there is a high in­
cidence in the Highlands, is attributed to drinking 
water from cold mountain streams (cf. Marsden 1783:42). 
A goitre is most feared should it occur in a nubile 
girl since it reduces both her chances of marriage and 
her brideprice value.
iio Flora
The forests of the Bencoolen Block cf the Barisan 
geanticline are regarded by botanists as amongst the 
finest in Indonesia and offer magnificent mountain 
scenery. Wallace (1869 1:312-13) has described how tall 
and stately hardwood trees project above the average 
forest toof. The timber from these hardwood trees is
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of particular importance in housebuilding and the con­
struction of watermills, tools and sledges; many have 
given their names to villages such as Topos, Tes, 
Tanjung Di'eun, Kepahiang and Talang Bunut. The 
sialang trees (Hasselt 1881, Jaspan 1964) nursed by 
small 'corporations' (kongsi, a term adopted from the 
Chinese merchants at the pasar towns) of men in order 
to extract the honey gathered by wild bees in their 
upper trunks and branches, were noticed by the 
naturalist Forbes (1885:238) who remarked upon the 
'lightning-conductor-like stairs up their white stems, 
by which the wild bees' nests are reached'.
The secondary forest, rather than the jungle is 
the main source of supply of the nineteen species of 
bamboo (bulua) known to and used by Redjang farmers.
The kemanjeun variety provides split poles which, fitted 
in alternate concave-convex combinations, produce a 
water-tight corrugated roof (gelupai) much used for field- 
huts (pon^ok) and talang houses. This variety and also 
the pe1ing and se'i are flattened when wet to form a 
rough type of plank (plupua'), used for the walls of 
talang, ponflok and poorer village houses and for rice 
granaries (tuofe'a). Water is carried to the villages and 
hamlets in short lenghts of kapfe'a bamboo, which has been 
stripped of its outer epidermis to lighten the weight.
This variety is also used extensively for basket and 
mat manufacture. Bauwa^  bamboo is used for making 
fences and tobacco drying trays. Hunting spears, es­
pecially those used against wild boar, are made from 
temiang bamboo, and the mupo variety provides fishing 
rods and spears.
16. pig' (In. babi)
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iii. Fauna
Of native fauna the most important, because of its 
man-eating and buffalo-eating habit, is the tiger (imeuw,
L. tigris sumatrae). Tiger attacks during 1960-1963 
resulted in an annual average of two deaths per annum and 
over 14 maulings of human beings. Statistics of buffalo 
victims of tiger attacks are difficult to obtain-*-^ . There 
were five killed in the cluster of villages in the Upper 
Palik Valley during my stay there from June 1962 to March 
1963. The villagers believed that few if any of these 
attacks were carried out by ordinary tigers; they are 
said to be the actions of ancestral tigers^ who are the 
guardians of public morality. It is maintained that 
offences most likely to bring about ancestor tiger re­
tribution are adultery, appearing undressed in a public 
place, a man's urinating whilst standing erect instead 
of crouching on his haunches, building a field-hut at 
the intersection of two paths, giving false measure - 
the crime of 'two baskets' (see page 20 ) - and boastfulness, 
especially in relation to tigers. One mergo, Semidang 
Bukit Kaba in the Bencoolen district, suffered over 120 
deaths from tiger attacks between 1945 and 1951-^, when
17. Marsden (1783:149), describing tiger attacks among
the Lowland Redjang (where the danger is less than 
in the Highlands) wrote: 'The tigers prove to the
inhabitants, both in their journeys and even their 
domestic occupations, most fatal and destructive 
enemies. The number of people annually slain by 
these rapacious tyrants of the woods, is almost 
incredible.
18. Imeuw melikat or imeuw lajang-lajang: there are 
several other designations in different parts of 
the country.
Information obtained from the archives of the North 
Bencoolen kabupaten, by courtesy of the Bupati, 
Hadji T. Usman.
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the administration ordered the mergo to be evacuated 
entirely. Its villages and people were resettled in 
mergo Slupua An on the main road from Bencoolen to 
Tjurup. The cause of the exceptional ferocity of 
tigers in this mergo is attributed to the use of a 
tiger skin in the manufacture of a mosque drum. An­
cestral tiger tracks are said to be distinguishable 
from those of common tigers by the form of their im- 
print^O, The appearance of four-toed tracks in the 
vicinity of a village is an omen of impending danger 
unless some transgression, manifest or latent, of 
the adat be expiated without delay. The village head­
man institutes an immediate enquiry in the company of 
his deputies, the patrilineage elders (tuai dju'eui) 
and the community elder (tuai kutai).
A public inspection of all rice measuring baskets 
(tjupo1) is held; those that do not conform precisely to 
the standard size are dramatically sliced in two by the 
headman using a jungle knife (pitat). Owners of the 
slashed baskets are said to be guilty of the crime of 
'two baskets' (duai tjupo'), that is employing a larger 
one when buying or borrowing rice and a smaller one when 
selling or lending.
Elephants, rhinoceroses and panthers (imeuw 
selasij a ') frequent the most impenetrable parts of the 
jungle; these rarely approach the settled areas or
20. Ancestral tigers are believed to have only four 
toes, whereas common tigers have five. I have 
myself seen both the four toes and the five toes 
variety of track. The government veterinary 
surgeon at Tjurup maintained that either track 
pattern is possible, the four toe imprint being 
caused by the fifth toe having a recessive posture 
and thus not registering itself in a track imprint.
PLATE 8a - A grandfather casting his weighted dj alai 
net at dawn in the shallows of the Upper 
Ketaun River near Topos. . .
PLATE 8b . . and examines the luck of the cast.
PLATE 9a - A semendo son-in-law has to find fish for 
his wife and her parents each afternoon 
for the evening meal. Here Tia Pi'i' is 
fishing with, a flat takoa scoop from a 
specially constructed platform and shelter 
(ponglok takoa) .
PLATE 9b - Tia Pi'i' fishing in a rock pool of the 
Ketaun at dusk.
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swidden farms. Deer of several variety are hunted and 
trapped, particularly when they are troublesome to grow­
ing paddy crops. Wild boar (djauwa) are the most serious 
agricultural pest, but organised boar hunts seldom take 
place as among the Minangkabau.21 Redjang farmers prefer 
to ward off wild pigs by erecting fences, and placing 
ingenious rattles, gongs and other scarers around the 
fields. The mousedeer (kat jea) excites admiration by 
its shrewd cunning - sometimes as a successful rogue and 
sometimes as a confidence man - but is neither hunted 
nor repelled from fields. In a cycle of folktales some 
of the basic values of Redjang culture are projected in 
the mousedeer: distaste for arbitrary, authoritarian 
rulers, a hatred of injustice and deception, and sympathy 
for the underdog.
Birds are important as augury-givers and for their 
depradation of crops unless scared away. The character­
istics of several birds are described in a number of 
folktales and prescriptive dicta or lengthy maxims (ketj e) 
in which certain birds are regarded as stylised typifications 
of human character. The wild forest cock (monok bugo) is 
trapped by means of an ingenious corral (Jaspan 1964b).
The rivers, lakes and ponds teem with fish which 
is the most important source of protein in the Redjang 
diet; 26 varieties of edible freshwater fish are known in 
the Highlands. In most families either a father or son 
goes out early each morning to catch fish for the forenoon 
meal; it is rare for a fisherman to return empty-handed. 
Fishing expeditions lasting three or four days (bedjalai)
21. The first Redjang boar hunting association was formed 
at Tjurup in 1956 but due to various causes it has 
languished since 1957. See Fikiran Rakjat, 16.5.1964.
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to the sources of the rivers are both popular and frequent.
On these the catch is usually so large that the fishermen 
cannot eat all they catch. They eat to satiation, grilling 
the smaller and parboiling the larger fish in bamboo sections 
which serve as cooking pots, The surplus is smoked over slow 
fires at night and carried back to the village for domestic 
consumption or sale, During the rainy months when the rivers 
and ponds are flooded, fishing operations are perforce sus­
pended or pursued only intermittently. During this off 
season, fish is consumed mainly in the form of lernea which 
consists of raw river fish partly decomposed in a mixture 
of bamboo shoots and salt; this fermented dish is stored in 
bamboo cylinders and will keep for several weeks, A similar 
dish is prepared from pounded deer bones in place of the 
fish,
iv. Mineral wealth and mining
The metalliferous nature of the Barisan geanticline, 
particularly as it passes through Lebong, has made this 
region famous throughout Indonesia, The gold of Lebong is 
said to have attracted the original four Redjang clan 
founders called the 'Four Brothers' or the 'Four Bhikkus1 
(bikau pat), from the Majapahit kingdom in Java, The 
English at Bencoolen suspected its existence but were never 
able to cross the Barisan range to Lebong, From the last 
decade of the nineteenth century until the Japanese oc­
cupation, a Dutch government enterprise and three private 
companies began mining the valuable gold and silver de­
posits (van Bemmelen 1949, II:Culturalmanak 1938),22 
Among these the Lebong Donok mine yielded 80 million 
guilders in 31 years. They were 'the only gold mines in 
the Netherlands East Indies yielding a financial profit'„
22. The mining companies were: Redjang-Lebong Mijnbouw
Maatschappij; N„ V, Simau Mijnbouw Maatschappij;
Lebong Simpang Mijnbouw Maatschappij, There was also 
the government-owned Gouvernments Gcud- en Silvermijnen„
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There are also rich coal deposits at Bukit Puding, 
Bukit Sumur and on the Upper Palik River, Other important 
mineral deposits mentioned by van Bemmelen (1949 II:54f.) 
include copper at Lebong Sulit, Lebong Tandai, Taböa 
Tembilang and other places; manganese at Tambang Sawah; 
sulphur at Bukit Kaba; lead and arsenopyrite at Tab£a 
Tembilang. These have not been worked commercially 
except at a few places during the second world war when 
the Japanese mined surface coal using local Redjang and 
immigrant Javanese farmers as forced labour.
The bountiful natural and mineral wealth of Redjang 
country has made it an object of envy and a magnet for 
people from both near and far, especially since the Dutch 
conquests. The foreign mining companies, tea and coffee 
estates and the presence of a Dutch garrison at Tjurup 
brought a heterogenous population of Javanese, Sundanese, 
Minangkabau, Serawai, Malays, Batak, Minahasans, Dutchmen, 
Germans and Englishmen. Few Redjang, however, became 
employees of the foreign companies, preferring to remain 
peasant farmers on their own land.22 The presence of 
gold, the large amount of money in circulation, and the 
affluence of the gold-mining settlements and the market 
towns nevertheless tended to excite sentiments of avarice 
and materialistic calculation among the Redjang, traits 
which are often remarked by their neighbours. These 
materialistic traits are empirically demonstrated, but 
they are functions of relations between Redjang and out­
siders rather than between Redjang themselves. A resolute,
23. Owing to the reluctance of the Redjang to become
wage labourers in the East India Company's service 
slaves were imported from Nias, Madagascar and 
Africa (before 1797), and from 1797 convicts were 
brought from Bengal and Madras; cf. R.A.S.S. 1820, 
Appendix A.
Genealogy 1 - The 'Four Bikau1 and their principal 
descendants
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hard-headed commercialism is considered praiseworthy in 
dealings with Chinese, Minangkabau and Europeans; it is 
despicable however among people believed to be brothers, 
descendants of Djang and the Four Bhikku Brothers, whose 
fundamental code of behaviour requires them to 'help one 
another, aid each other; heavy loads shouldered together, 
light loads carried together' (tulung mnulung, batau 
mbatau; beneu samo mbin, lengan samo djemi'ing).
The influx of foreigners and the rapid growth 
of markets, mining settlements and towns constitute a 
not unimportant strand in the explanation of the major 
structural shift from father-right to mother-right.
c. Their country: political and administrative organisation
Prior to the conquest of Lebong in 1859-60 by a Dutch 
military expedition sent for that purpose from Padang, (van 
Rees 1860) there was a confederation of four patricians 
known originally as the Redjang Four Brothers (Djang Pat 
Petulai) and subsequently as the Redjang Four Pillars (Djang 
Tiang Pat). Marsden (1811:209) described the Redjang as 
'descendants of ... four brothers ... united from time im­
memorial in a league offensive and defensive'. The Four 
Brothers are said to have been Buddhist monks or bhikkus 
(bikau) descended from 'the king of Majapahit' in Java. The 
four bikau were Bedjenggo, Bembo, Bermano and Sepanjang Djiwo 
(see Pedigree 1). Each of these bikau is regarded as the 
apical ancestor of one of the four 'pillars' or clans:
Slupua, Djikalang, Bemanai and Tubeui^.
24. The earliest documentary reference to the four pillar 
clans is in Marsden (1783:178) where they are des­
cribed as the 'four principal tribes, Joorcallang, 
Beremannie, Seloopo and Toobye'. It should be noted 
that, as everywhere else in his description of the 
Redjang, Marsden's rendering of Redjang terms is in 
their Malay equivalent or translation.
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The Tubeui clan was at a subsequent period divided 
into two moieties known as Sukau VIII and Sukau IX. Each 
clan had a leader called an adjai who was, except in the 
Tubeui clan, a descendant in the male line from the found­
ing bikau. The Tubeui bikau, Sepanjang Djiwo, is said to 
have returned to Majapahit after quarreling with the other 
three bikau. The chieftainship of Tubeui then passed to 
Radjo Mawang, a descendant of Bundo Kandung, the Empress 
of the Radjo Alam realm of Minangkabau.
After the conversion of the Redjang to Islam the 
adjai was called a pesirSa (In. pasirah) on the analogy 
of parish (marga) chiefs elsewhere in South Sumatra. An 
assembly of the four pesir£a together with the elders and 
patrilineage heads of each clan constituted an occasional 
tribal executive body which functioned mainly as a court 
of appeal from the separate courts of each of the four 
clans; in time of war or disaster it was also convened, 
but it was essentially an acephalous confederation both 
in conception and composition. Despite this, claims to 
ascendancy were and are made by the Sukau IX moiety (see 
Chapter 3 ) of the Tubeui clan in Lebong, and by the rajas 
of the annexed Semitoa clan, in the vicinity of Bencoolen, 
which is of Minangkabau descent.^5
The boundaries of the Four Pillars Confederation 
were not set forth on any maps, of which the Redjang had 
none, but were generally known since they are enunciated
25. The Semitoa and one other clan of Malay Lembak
origin, the Bang Adjai of Sekajun, are regarded as 
'non-pillar' clans annexed to the Four Pillars. 
Neither are regarded as having descended from the 
bikau or as belonging fully to the original Con­
federation. The people of Lebong sometimes refer 
to them as persons of slave (budo1 or gogoa) origin.
in-several ket je or maxims derived from the ancestors of 
the Confederation period»
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The cradle of the Redjang Four Brothers polity was 
Lebong and in the adjacent (present day) marga of Slupua 
Djang in the Upper Musi Valley, Each clan was territorially 
localised: Tubeui in North Lebong, Bemanai in central
Lebong around Lake Tes, Djikalang in South Lebong and 
Slupua in the adjacent part of the Upper Musi Valley, in 
country called Butau Libfe’a after its chief village. Each 
clan had a capital village from which successive adjai and 
later pesir^a dispensed justice. The Bemanai capital was at 
Kutai Ukeum (In. Kota Rukam) on the northern shore of Lake 
Tes; the Djikalang at Suko Negrai (In. Suka Negeri) near 
the present village of Topos; Slupua had its capital at 
Butau Lib£a (In. Batu Lebar) near Tjurup, the present capital 
of Redjang-Lebong kabupaten; and Tubeui, before its division 
into Sukau VIII and Sukau IX had its capital first at 
Pelabai; and later, after their being split into moieties, 
Sukau VIII made Semalako its capital, and Sukau IX Lebong 
Donok,
Since the Dutch annexation in 1859-60 the capitals 
of the pillar clans have been moved partly as a result of 
Dutch injunction or persuasion and partly in response to 
the villagers' need for easy access to the new roads and 
market towns. In Lebcng, the Bemanai clan was administrat­
ively joined to the Djikalang clan in 1919, the pesir£a-ship 
passing to the Djikalang who had shifted their capital from 
Suko Negrai/Topos to Kutai Donok at the southern end of 
Lake Tes, after the Dutch evacuated their temporary military 
headquarters at Topos and had built a road from Tjurup to 
Lebong. In Slupua the village of Butau L.ibSa was deserted 
after a disastrous cholera epidemic; the new capital was 
built at Kesambe on the outskirts of the present town of 
Tj urup.26
26. In 1818 Tjurup was described as a village apparently 
no larger than others in its vicinity. cf.'Captain 
Salmond's Journey across Sumatra1, Malayan Miscellan­
ies, 1822.
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When Lebong Donok became the centre of Dutch gold 
mining the Sukau IX moiety of Tubeui moved to Sadeui Ameun, 
an original Redjang village adjacent to the present cos­
mopolitan mining town of Muara Aman. Sukau VIII remained 
at Semalako, though the present pesirda (1963) has removed 
to the large market village of Udjung Tandjung on the main 
Tjurup - Muara Aman highway.
Outside the epicentre or heartland there was a 
larger area settled by Redjang emigrants and cognate 
peoples, mainly the Lembak and Ampat. Lawang, to whom a 
Redjang origin was ascribed by the people of Lebong. This 
outer territory is described as 'the land of the scattered 
fragments, the end of the smoke trail' (tan€a kepetjua' 
sumbing, mar udjung aseup). This has for the Redjang a 
significance equivalent to the rantau or diaspora of the 
Minangkabau (cf. Josselin de Jong 1960:7,54).
The historical and political relation between the 
kepetjua' sumbing subclans and the Four Brothers Confed­
eration clans at the epicentre is stated in the following 
ketj e :
Kepijo kepiting, mar udjung aseup;
Rojot udjung tilai, kepetjua' sumbing. 
Tanga ubeut, kepijo kepiting, tanda gu'au. 
Do o kerno mulo sbab, kerto mulo daleun.
'The remnants of the cloth, the distant trail of 
smoke;
The end of the rope, these are the scattered 
fragments
From the Land of Medicine, the remnants of the 
cloth of the Land of Learning.
This is the origin and the cause, this was the 
start of their path.1
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The archaic metaphors of the ket je symbolise both 
the common origin of all Redjang subclans and the deriv­
ative character of the peripheral regions from the land 
of the original four pillar clans. Implicit in this con­
ception is the political and ritual pre-eminence of 
Lebong. The Land of Learning is the metaphoric name of 
the Djikalang clan territory; the Land of Medicine is the 
home of the Tubeui clan. These two clan territories en­
compassed the greater part of Lebong. The Bemanai clan 
which 'owned' the remaining part of the Lebong heartland, 
was the custodian of the great fertility cult (mdundang) 
heirlooms and rites.^
The Redjang Four Brothers country, including the 
dispersion, was bounded on the southwest by the Indian 
Ocean and on the north and northwest by the Ketaun River 
across whose estuary live the Ipuh or Pekal people speak­
ing a predominantly Malay language. Almost impenetrable 
jungle-clad spurs of the High Barisan range form a natural 
barrier to the northeast; across it live the matrilineal 
Kerintji and Batin peoples (now included in the Djambi 
First Level Autonomous Region). To the east are the 
Lembak^S and Empat Lawang tribes, both formerly patri­
lineal but now, as in the case of the Redjang, predom­
inantly matrilineal. South of the Empat Lawang, in a 
broad arc round the Slupua An and Slupua Blau subclans of 
the Redjang lowlands, and extending to Bencoolen, live 
the Serawai.
27. I am inclined to think that there is both an ety­
mological and historical connection between Bemanai 
(Bermani) and Brahman. (see van Ronkel 1818).
28. Also described in the literature as Sindang or 'Free 
Sindang' (Sindang Mardiko). See also van Royen 
(1927:34-36).
PLATE 10a - Pesirea Zainal Abidin of Sukau IX mergo,
the last of a dynasty of nineteen beleket- 
marrying pesir^as.
PLATE 10b - Pesirfe'a Hadji Amin, Zainal Abidin's semendo 
son-in-law, and successor, the first 
semendo-marrying pesirea of Sukau IX.
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became members or supporters of MASJUMI^ and identified 
themselves with the anti-government P.R.R.I. forces in 
the rebellion from 1958-62. In this rebellion the 
traditional pesir^a families descended from the Four 
Pillar clan chiefs were almost all on the Government side. 
In this context the perpetuation of traditional Redjang 
culture and social structure is associated - through the 
image propagated by the Communist and Muslim 'progres­
sives' - with the retention of the pesir£as ' 'feudal' 
privileges/ the patrifocal system of brideprice marriage 
(beleket) and the conservative 'Buddhist' religion of 
bikau worship.
The.pesiräa of each patrician was commonly/ though 
not invariably, the wealthiest man. To be a man of sub­
stance was and remains one of the chief requisites for 
candidature to a pesir^aship.^0 The position tended to be 
dynastic though an unjust pesiräa could be removed by 
popular will expressed at a plenary meeting of village 
headmen, deputies and lineage headmen (baseun mergo kuteu). 
We have seen that prior to Islam the pesir&’a was called 
adjai31, a berm which occurs frequently in historical 
chronicles and folktales. Adjai is now used only to de­
note a pilgrim to Mecca but its earlier connotation sur­
vives in myths, legends and fables.
29. An abbreviation for Madjelis Sjuro Muslimin Indo­
nesia, an association formed during the Japanese 
occupation for the co-ordination of Muslim parties 
cf. Benda (1958:151).
30. See Ali Akbar's list of prerequisites for pesir^aship 
in Jaspan 1964c, Text H.
31. Javanese adiai  ^ lord or ruler. See Nägara-Kertägama, 
1365. Th&JPüse of adjai stems from a separate root, 
namely the Arabic hadjdj and its Indonesian derivative 
hadji.
31
The constitution of the confederation is unwritten 
but recounted in a number of ketje. By comparing and an­
alysing the archaic metaphors of these ketje it becomes 
evident that the Four Pillars were equally represented at 
a Long Council House (Baleui Panjang) where the adjai, 
clan shamans (duku'en mergo), village headmen (ginde) 
and patrilineage elders (tuai-tuai dju1eui or sukau) 
assembled as occasion demanded to resolve difficult or 
long-standing conflicts and to conciliate the opposing 
parties. The rule of procedure at the Long Council was 
joint deliberation (baseun) and the attainment of unan­
imous consensus (daseun). The term daseun (and its 
synonym dekemoi) also implies action taken as a result 
of joint public deliberation and decision, and is used 
by Redjang with a modern education to translate the 
term democracy.
The Four Brothers Confederation never developed 
into a state with a unitary capital, kingship or 
organised military force at its permanent disposal. No 
patrician or its headman had greater moral or jural 
authority than the others, a circumstance which was con­
ducive to lengthy disputes and desultory interclan war­
fare. Each clan retained ultimate sovereignty in ritual 
and in the utilisation and disposal of the natural re­
sources within its borders.
The emergence of one clan as more powerful than 
the other three, or attempts to establish a hegemonic 
kingship were incompatible with the egalitarian ideology 
which permeates the ketje and folktales. In one tale a 
would-be tyrant adj ai is reduced to a comic impotence by 
Ano' Lumang, the most humble of his subjects, just as men 
who wish to take an unfair advantage of weaker men in­
variably - in the folktales - turn out to be the losers. 
Ano' Lumang, literally Orphan Boy, is a culture hero 
whose exploits are the subject of a folklore cycle. He 
is invariably poor, living in a field hamlet (talang) 
hut with his grandmother; because of famine he is often 
obliged to go to the adj ai and seek aid. The adj ai de­
vises numerous methods of employing Ano' Lumang to his own
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advantage, hoping to profit by Ano' Lumang's simplicity, 
honesty and apparent servility. The orphan's naivety 
and truthfulness turn out to be the ruin of the adj ai1s 
grandiose but cunning shcemes, and in the end the people 
of the mergo gather at the Long Council to rebuke the 
Adj ai and vindicate Ano' Lumang, who emerges the victor, 
both morally and materially.
The Redjang legal digest, first compiled by John 
Marsden, when he was Resident at Lais in 1779 (Marsden 
1783:185-198), and later, under Dutch supervision, in 
the Undang2 Simbur Tjahaja, is based on a fundamental 
exposition of legal principles followed by a register of 
delicts and their respective punishments. But the 
philosophy of Redjang law, contained in the ketje 
Ada* tigo bersilo and numerous ancillary maxims, have 
not been included in any of the existing published 
works on Redjang law. The laws (ukum) themselves, and 
numerous regulations concerning their transgression, 
have been extensively treated by Marsden (1783:185-217) 
with particular reference to the Lais district; by 
Hazairin (1936) who dealt with the Redjang of the Musi 
district and the (non-Redjang) Lembak tribe of the 
Sindang lands; and by van Ess (1936) who, preceding 
Hazairin/ covered much the same ground as him with ref- 
erence to the Upper Musi sub-district. The legal system 
of Lebong, the original and most important Redjang 
district, has not been subjected to any detailed study 
thus far; nor have the philosophic premises of Redjang 
law been considered in the existing literature.
The Ada* tigo bersilo ketje, narrated to me in 
Topos by Man Aher (See Appendix V) describes how, after 
the initial establishment of the Four Pillars, three men 
sent by God came down from heaven to bring adat law 
(ukum ada') and [anachronistically to non-Redjang]
Islamic law (ukum sara') to the Redjang people. The three 
lawgivers were Temengungan, Singo Diradjo and Pati
33
Sebatang32# The sara■ consisted of only two utterances 
(kelimaha):
Mengerdjo amal dan nahi observing good works and
the prohibition of evil 
works.
Mengerdjo suru dan tega observing the liturgical
rules of Islam.
The interpolation of aspects of sara1 into the nar­
rative of the Ada1 tigo bersilo does not appear illogical 
or anachronous to most Redjang. Their approach to history 
is based on a retroactive eclecticism, new tendencies and 
occurrences being woven into the historical roajat as 
though they were there at a much earlier period. In dis­
cussing the origin of law and legal institutions, Islamic 
law is always regarded as an original source. For the 
Redjang, Islam began with Adam rather than Mohammed.
The Adat Temengungan is the recognition of law on 
earth, the bending of individual wills to public regula­
tion and the enforcement of regulation in all relations 
between men and women. The law of nature must be respected 
for the old gives way to the new. What is lost must be 
replaced, what is damaged must be repaired or substituted. 
Upon death property must be partitioned. Nothing shall 
be stolen, but if a man requests something, it should be 
granted. Behaviour between men should be based on mutual 
aid, love and sympathy. Transgressions of the law must,
32. cf. the role of the adat law systems of Ketemengg- 
ungan and Parapatih nan Sebatang in the Minangkabau 
moieties (lareh) of Koto-Piliang and Bodi-Tjaniago, 
described in Batuah (1956:24-28) and Josselin de 
Jong (1960:12). Cf. also the Sejarah Melayu 1952.
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in order to be proven, be made subject to the evidence 
cf unrelated third parties. Such evidence is clear as 
a 'white fowl that flies up at noon and alights on the 
branch of a [dark] kerngasan tree, as clear as though 
the sun itself pointed out the guilty party" (sepertai 
monok putija' tebang kebilai, ingeup na1 kijeuw kern­
gasan, te 1 ang; spamo mat.aib.ilai menunju1 do o tun 
saiga.) 3 3 The weak are protected by the strong, the 
subject by the ruler, the lame by the government. The 
ruler is skilled in employing the capacities of men; 
the wise man is not feared but becomes both his coun­
cillor and counsellor for the ruler knows how to use 
men to the best public advantage. This, the adat law 
of Temengungan, is the law of the village community, 
the patrician and the country. It is thus not only a 
theory of domestic law, but also of international law.
Wholly otherwise is the law of Singo Diradjo, since 
it is based not on the principle of respect for the rights 
of others but on "might, is right" (he1 kwat ho "neu, ho "neu 
djano gi nad£a') . Such law, in the Redjang view, is "unfit 
for a community of civilised men; it is the law of other 
lands, of the seashore and the jungle." The law of Pati 
Sebatang (cf. the Minangkabau Parapatih Sebatang) is like­
wise unacceptable, being a system based on harshness and 
severity, on notions of equity carried beyond the expec­
tation or desire of a reasonable man. It is a law ex­
pounded by a tyrant or dictator, categorical law which is 
unbending and unmerciful, the law of soldiers and warfare.
The Ada' Temengungan is thus recognised as the true 
traditional philosophy and system of law. It is not, in 
the Redjang view related to any principle of descent, 
patrilineal or matrilineal, as has been suggested for the 
Minangkabau by Josselin de Jong (1960:173) and by Gullick 
for Negeri Sembilan (1949:18), It is furthermore regarded
33. cf. the Malay proverb: Ajam putih terbang siang, ajam
hitam terbang malam,
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as being older than the sara1 as is the case with the Min- 
angkabau and Kerintji. At weddings and on all ritual oc­
casions the adat ceremonies precede the Islamic.
The precision of the Redjang legal code, reinforced 
in its functioning by magical sanctions (cf. Lesquiller 
1938) resulted in a relatively well-developed legal system 
and one admirably equipped to handle the resolution of con­
flicts arising within the society. Most delicts could be 
settled within the village community and the most serious 
ones by the merge; the Four Pillars' Long Council was re­
sorted to only in exceptional cases as an appeal to a 
supreme court.
The political and legal institutions of Redjang 
society began to wane after the Dutch annexation. The 
Four Pillars confederation, which had opposed the Dutch 
military forces in a brief but bloody battle at Sadeui 
Psok near Talang Ratau in 1859, was never officially ab­
olished but was no longer permitted to function independ­
ently, in consequence of which it fell into desuetude. On 
the other hand the Netherlands' Indies government raised 
the status of the pesiräa or mergo chiefs, granting them 
formal letters of appointment and presenting them with the 
honorific titles of Pangeran - the title of a royal prince 
in Java - as a reward for loyal service.
This practice accorded well with the theory of in­
direct rule which was current in the period 1875-1940.
The arguments of the leading adat law scholars van Vollenhoven 
and ter Haar disposed the colonial authority to permit as 
wide a latitude as possible to a pesirga in conducting the 
legal affairs of his mergo. The increasing identification 
of the pesiräas with the colonial government soon became a 
barrier between them and the people. /Whereas he was formerly 
the 'father of the people' he now became the official tax- 
collector for his territory, his commission constituting 
a substantial part of his annual income. These and other
Diagram 1. — Administrative divisions of Redjang country from the Residency to the subclan (m arga).
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emoluments were so lucrative and his position so invested 
(by the Dutch) with prestige that pesiräas sought to remain 
in office indefinitely and to secure the succession wherever 
possible to their own sons or younger brothers. Organised 
opposition to the pesireas and their families began to 
develop from the time of the Communist rebellion in West 
Sumatra in 1926,/echoes of which were heard in Bencoolen 
and Muara Aman (cf. Benda and McVey 1960).
Latent opposition continued until the republican 
revolution of 1945-50 when open opposition to the pesirfe'as 
developed into a large-scale political movement. The 
pesiräas sought to forestall the opposition by organising 
a political party and private army, the Pembela Keamanan 
Rakjat (P.K.R.), to defend the status quo. When socialist 
opposition to the P.K.R. proved sufficiently powerful to 
threaten a military and political defeat of the pesireas , 
the republican T.N.I. (Tentera Nasional Indonesia, the 
Indonesian National Army) was hastily summoned and order 
was restored. The leaders of the anti-pesirfe'a rebellion 
were arrested and sentenced to varying terms of imprison­
ment. Despite the overt victory of the pesireas , confid- 
dence in the old system had demonstrably diminished. 
Public pressure, particularly from the nationalists and 
the political left wing, to reduce the power and authority 
of the pesireas , reached fruition with the abolition of 
the mergo tribunal (rapat mergo), presided over by the 
pesirSa, in 1956. Denuded of his magisterial role, the 
pesirda sjis now a much reduced figure of authority. In the 
rebellion of 1958-62 however, both sides courted the 
pesireas as a result of which some prospered and others 
became despoiled.
At present there is no ethnic Redjang administrative 
region, although many Redjang would like this to be created. 
They are spread through an area extending over two resid­
encies (Bencoolen and Palembang) and three regencies or 
Second Level Autonomous Regions (Redjang-Lebong, North 
Bencoolen and Musi-Rawas). The administrative structure of 
the region established by the Dutch has been largely adopted,
PLATE 12b - The nine new gindes, each in ceremonial 
costume, are given titles of rank by 
the pesirda and officially installed by 
the Bupati.
PLATE 12a - Prologue to a kedjai at Kesambe in 1962, 
for the installation of nine new village 
headmen (gindes).
PLATES 13a,13b - Sundanese transmigrants in Redjang
country come to a kedj ai at Kesambe 
in the Slupua Djang subclan, to con­
tribute their traditional kuda kepang 
entertainment. They are not admitted 
by the Redjang into the kedj ai hall 
(baleui), however.
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In the province of South Sumatra the Redjang were the 
fourth largest ethnic group, following the Palembang Malays, 
the Ogan-Komering (a confusing and ethnically inaccurate com­
bination) and the Lampong, and preceding the Pasemah, Serawai, 
Semendo, Ampat Lawang and lesser peoples.
The total population of the Redjang-Lebong and North 
Bencoolen regencies in 1930 and 1961, the year of the first 
Indonesian government census^, is shown in Table 2.
Table 2 - Population growth in the Redjang-Lebong and North 
Bencoolen regencies, 1930-61.
Regency 1930 1961 % increase
Redj ang-Lebong 85,511 154,613 81
North Bencoolen* 86,085 99,490 16
* including the municipality of 
Bencoolen.
The greater increase in Redjang-Lebong may be attributed 
to a number of causes including a higher rate of natural in­
crease which is itself a consequence of a greatly reduced 
infant mortality rate. The prosperity of the regency, es­
pecially since the development of gold-mining and plantations, 
has attracted Redjang from North Bencoolen and both the 
Dutch and Indonesian governments encouraged the movement 
there of several thousands of Javanese and Sundanese trans­
migrants „ Whereas there was a phenomenal increase in the area
34. This did not, for political reasons, include the cate­
gory of ethnic affiliation.
35. Volkstelling 1930 and Sensus Penduduk 1961.
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of market vegetable and wet rice cultivation in Redjang- 
Lebong, the agricultural economy of North Bencoolen suffered 
a severe setback after the widespread destruction of bridges 
carried out by revolutionaries as part of the scorched 
earth policy in 1946-49. During the Revolution the capital 
of Redjang-Lebong was transferred from Kepahiang to Tjurup 
whose population grew from under 4,000 in 1941 to over 
26,000 in 1961, rivalling Bencoolen in size and surpassing 
it in commercial importance and growth potential.
Whilst the increase in population of the rural areas 
of Redjang-Lebong has been considerable it has not been as 
rapid as in the market towns. This is well illustrated by 
the sub-district of South Lebong where the population is 
about 97% Redjang.
Table 3 - Population growth in the South Lebong Sub-district 
(ketjamatan), 1930-6236.
Marga 1930 1962 % increase
Sukau VIII 5,360 12,651 36
Bemanai-Djikalang 4,091 9,146 124
Total 9,451 21,797 131
The sex ratio for the two regencies, compared with the 
provincial and national indices, reflects the character of 
the Redjang-Lebong regency as an immigrant reception centre 
with a preponderance of male migrants.
36. Volkstelling 1930 and data provided by the Sub-district 
Office at Tes.
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3 7Table 4 - Sex ratio in selected areas, 1961.
Administrative Unit No. of females 
per 1000 males
Redjang-Lebong regency 961
North Bencoolen
regency 1,010
Redjang-Lebong and
North Bencoolen 978
South Sumatra 966
Central Java 1,053
Indonesia 1,028
1
Transmigration - called colonisation by the former 
Netherlands Indies government - from over-crowded parts of 
Java to South Sumatra, has been officially promoted for 
over half a century (Maassen 1939:183-92), the main re­
ception centres being Lampong (cf. Kampto Utomo 1958:442) 
and the Bencoolen Residency. In Redjang country there are 
Javanese and Sundanese settlements in eight margas^. In 
the transmigrant villages men outnumber women; this tend­
ency is further pronounced in the case of unsponsored or 
free immigrants, many of whom come to seek their fortune 
at the Lebong gold diggings. Unlike Redjang-Lebong, how­
ever, North Bencoolen is a rice deficiency area; this is
37. Based on Sensus Penduduk 1961.
38. These are: Bermani Hilir, Bermani Ulu, Merigi
Kelobak, Suku VIII and Suku IX in the Highlands; Lais, 
Palik, Perbo and Semitul in the Lowlands. The marga 
names are here listed in their official (Malay) form.
reflected in the lower masculinity ratio in Table 4 since 
many men migrate seasonally or permanently to seek work in 
Redjang-Lebong, Palembang and Djakarta.
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The 1930 census was not, as has been shown/ entirely 
accurate in its statistics of ethnic affiliation. Accord­
ing to this census, the Redjang numbered 89,761 altogether 
(Volkstelling 1930:106). In 1932 they were estimated at 
130,000 by the then district officer (wedana) of Lebong 
(Hoessein 1932). My own estimate, compiled in March 1963 
on the basis of information supplied by officials at the 
sub-district offices, is 180,000, with the following 
distribution:
Table 5 - Distribution of Redjang by regencies (1963 
estimate)
Regency (kabupaten) Number %
Redj ang-Lebong 112,000 62
North Bencoolen 65,000 36
Musi-Rawas 3,000 2
Total 180,000 100
With regard to the marital composition of the adult 
population, monogamous marriage or widowhood is the normal 
state. Polygyny is rare; it is described by tradition 
bound elders as having been repugnant (hino) in the past. 
Men marry between the age of 16 and 25 years in the vil­
lages, the average being 19 years; girls marry between 13 
and 22 years, the average being 16 years. Parasitic in­
testinal infection is the major cause of infantile mort­
ality; tuberculosis and malaria are the main causes of 
mortality in adults.
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e. History 
i. Native sources
The Redjang have an extensive body of both recorded 
and orally transmitted history„ The most important records 
were set down in ka-ga-nga script on barkcloth, but most of 
these were destroyed during the Japanese occupation. The 
Bemanai clan, however, still has in its possession a four­
teen page clan history (roajat bang mego) which describes 
its dispersion throughout Redjang country and neighbouring 
territories (Jaspan 1964c). Additional documentary material 
existed in ka-ga-nga texts incised in bamboo (pukuwa), but 
a large collection of these was lost at Tunggang in Lebong 
during the P.R.R.I. rebellion. The small number still ex­
tant relate spells and incantations rather than history, 
and this applies almost equally to the Redjang texts in­
scribed on buffalo horn (tandu1 knu1i1).
A second documentary source already mentioned con­
sists of roajat or temlpo written in Malay with Arabic 
characters. These are to be found in most patrilineages, 
written on paper scrolls. Sometimes they are merely chalked 
up on the wall of the front room of a house in the form of 
a 'bunch of balloons' genealogical diagram (cf. Peters 
1963:181-83), to which have been added notes on the dates of 
births and deaths. Since about 1930 there has been a tend­
ency to replace the Arabic script by Latin. The first 
attempt by a Redjang to write a scholarly and consecutive 
historical account was that of Mohamed Hoessein (1932), 
compiled when he was Wedana of Lebong. This was based 
on a study of the written Redjang materials in Arabic and 
Latin scripts, and a perusal of several Dutch authors such 
as Koppenol, Wink and Westenenk.
The greater part of individual clan, patrilineage 
and village histories were unrecorded, however, until I 
collected them with the aid of Redjang assistants in 1961- 
63. This new and more extensive material indicates that 
whilst there are broad uniformities in the historical 
accounts, there are also major differences. These differences
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are brought out clearly in two contrasted traditions, the one 
ascribing Redjang origins to the West Sumatran kingdom of Alam 
Minangkabau at Pagar Rujung, the other to the Javanese king­
dom of Majapahit. Three of the original four patricians (bang 
mego), Djikalang, Bemanai and Slupua ascribe their origin to 
fugitive bhikku princes from the Majapahit Empire, Bikau Bembo, 
Bikau Bermano and Bikau Bedjenggo respectively. According to 
the elders of these three clans, the fourth, Tubeui, likewise 
originated from a Majapahit prince, its ancestor being Bikau 
Sepanjang Djiwo. The Tubeui themselves do not deny their 
connection with Sepanjang Djiwo, but believe he returned to 
Java within a short time of his arrival in Lebong. Both 
Tubeui moieties reckon their descent from Bundo Kandang^ 
(literally 'Womb Mother'^ the queen of the Minangkabau realm 
of Pagar Rujung.
Before the advent of the four bikau, the Redjang 
suppose their country to have been inhabited by semi-nomadic 
people referred to as the Djang Sawfe’a or Djang Sab£a who 
are said to have originated from the uninhabited Sungei 
Tenong and Seblat mountain country between Lebong and 
Kerintji (see Map 4). Their chiefs among whom Tia Keteko 
was the most senior were in constant conflict with one 
another and with the Redjang who gradually formed im­
migrant colonies. They are believed to have had short 
tails, caused by a protrusion of the coccyx (cf. Swaab 
1916:463-64); vestiges of this are said to be still occasion­
ally evident among men of the diasporic Djikalang and Bang 
Adjai mergo of the Bencoolen district. Wahid, a former 
pesir£a of the Djikalang Pagardjatai marga in the Lowlands 
told me he once saw a man with such a tail when he un­
expectedly encountered him bathing at a river beside an 
isolated talang. He also claimed to have seen stools be­
longing to the descendents of the Djang Saw£a, each of which 
had a hole at its rear centre to accoirnpdate the sitter's 
tail. Many other anecdotes are still current about these 
Djang Sawga precursors of the Redjang Four Brothers.
39. The nd consonants in these two words are pronounced 
separately, as in Malay and Minangkabau and are not 
conjoined with a partial ellision of the d as in the 
Redjang syllable (nfla) where there is an implosive 
attack on the 'n'.
40. as opposed to step-mother.
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Redjang country was at that period known as Renah 
Sekalawi„ Among the descendants of the four bikau from 
Majapahit a four clan system came into being: this was 
designated Djang Pat Petulai, the Redjang Four Borthers. 
Each of the four clans (bang mego) was headed by a chief 
(adjai) descended from a clan founder (muloi djidjai) . 
These appear to have replaced or merged with the clan 
founders of the Djang Sawfe'a quatriclan system. The 
'prehistoric' Djang Sawfe'a clan chiefs were: Tia' Keteko,
Adjai Siang, Adjai Bitang and Adjai Begeleng Mato.
Tia* Keteko, literally 'the Father of the Coming', had 
his chief settlement at Bandar Agung near the present 
village of Mbong Panjang in north Lebong. Adjai Siang 
was at Siang Lekat village on the upper reaches of the 
Ketaun River in the present Djikalang clan territory.
Adjai Bitang was settled at Pelabai in the Barisan water­
shed between the present Lebong and Lais districts. Adjai 
Begeleng Mato was established at the former village of 
Kutai Belek Tebo, in the present Sukau VIII mergo in South 
Lebong.
The Empat Petulai of Renah Sekalawi were often at 
war with one another, chiefly over rights to possession 
of the gold mines. There were few actual battles, however. 
Most of the fighting took the form of combat between warriors 
endowed with supernatural powers such as an eye whose gaze 
could kill, an index finger which, when pointed at an enemy, 
could maim or destroy him, spells to confuse or trick an 
enemy and the metamorphosis of the person of either the 
attacker of his enemy.
The discovery of the first gold-mine is believed to 
have been accidental. Tia' Keteko was once making his way 
upstream along the Ketaun River, carrying with him a 
magical white cockerel called Kenatan Papa'. At Nangai 
Sa'ang, the confluence of the Ketaun and Sa1ang Rivers, he 
saw seven heaps of paddy drying on mats (nlak ton). He 
took a fistful of this paddy and put it in his shirt pocket.
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Continuing upstream he came across a beaver-like animal with 
fur the colour of gold. He followed this leneui up the Sa'ang 
River until it entered a pit (lubang, a paronymic term imply­
ing both a hole and a mine shaft) in the mountain side. He 
followed the leneui into the pit and there, to his surprise, 
discovered that the paddy in his pocket had turned to gold.
In this way Tia' Keteko discovered the first gold mine in 
Lebong.^l The other ad jai were jealous of him and went to 
war to conquer his mine; they also sent out their sons and 
clansmen to seek other mines. The white cockerel became a 
ritual object, a harbinger of good fortune, and was taken on 
all expeditions of exploration. That is why, people say, 
when a new talang is established, or a stranger is welcomed 
to a village community by its elders, a white cockerel is 
offered to the ancestors.
The long war between Tia' Keteko and Adjai Mato Begeleng, 
alias Radjo Lebong, is narrated in a number of chronicles. 
Begeleng Mato, seeking more potent supernatural powers to 
overcome his enemy, besought his ancestors in a seven day 
ritual seclusion (mdundang) to grant him a son of extra­
ordinary physical strength. On the eighth day his seclusion 
canopy was opened and a powerfully built boy, called Tuan 
Bu' Pengaweut, was revealed. This boy later led the Mato 
Begeleng clan in battle against Tia' Keteko, who, to defend 
himself, built great earthwork fortifications (pigai) around 
his village at Semelako. However, Tia' Keteko was defeated 
in the end, and with his followers is said to have escaped 
to the mountains in disorder, hacking a jungle path (merdjang) 
as they went.
41. cf. the somewhat similar myth in the Hikayat Raja-raja 
Pasai (1960:113) where the boiling of worms produced 
gold and discord.
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The four bikau from Madjapahit then established a kind 
of pax javanica by codifying existing customary law and es­
tablishing formal institutions (lembago ada1) of joint con­
sultation among the clans. The concept Djang Pat Petulai 
now had mainly a moral connotation, emphasising unity through 
common descent, although it is also a symbol of a mythological 
golden past. The subsequent Djang Tiang Pat designation has 
an essentially jural significance, representing the four 
pillars of an established politico-jural system. Nevertheless 
there was no primus inter pares and when disputes could not 
be resolved by the joint council of the Four Pillars, violence 
in the form of inter-village raids - mainly for women - and 
sporadic warfare resulted.
In order to establish a more effective system of 
conciliation and adjudication of disputes, the Four Pillars 
are said to have sent a courier to the Radjo Alam ruler of 
the Minangkabau kingdom at Pagar Rujung, with a request that 
she send a deputy who could be their supreme judge and ensure 
peace among the four clans. The Redjang of Lais, and especially 
the Semitoa non-pillar clan at Sungei Lemeuw a few kilometres 
to the north of Bencoolen, claim that the deputy sent from 
Pagar Rujung was Sri Maharadja Sakti who landed at Sungei 
Lemeuw and established a court at Balai Buntar nearby. Ac­
cording to his descendants, who still bear the title of 
radjo, Sri Maharadja Sakti's pre-eminence was recognised by 
the Four Pillars, and henceforth the Redjang polity was re­
ferred to as 'Four Redjang Pillars, Five with the Radja'
(Djang Tiang Pat, lemo ngen radjo). This claim is not conceded 
by the main body of Redjang in the Highlands. The Redjang of 
the Upper Musi recognised no overlord, whilst those in Lebong 
admitted only a nominal jural supremacy to the pesirda of the 
Sukau IX moiety of the Tubeui bang mego. The pesirfe'as of 
Sukau IX claim descent in a direct line from Bundo Kandung,
Queen of the Alam Minangkabau realm (see Pedigree 2).
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It is doubtful whether the pesirga of Sukau IX ever 
enjoyed any real authority over the Four Pillars. The in­
stitution of radj o appears to have been at attempt by 
Minangkabau rantau emigrants to establish a hegemony over 
Redjang society in the manner of their overlordship of 
other societies in Central Sumatra and Djambi, In this 
the northernmost Redjang seem to have acquiesced nominally 
but the essential features of the egalitarian Four Pillar 
system continued unchanged. The Minangkabau immigrants, 
on the contrary, were gradually assimilated into Redjang 
society, their matrilineal institutions being replaced by 
the Redjang rule of patrilineal descent, patrivirilocal 
marriage and male primogeniture.
The roajat of each of the Four Pillars tells of a 
solemn treaty concluded between the four original clans in 
the highlands and the emigrant sub-clans in the country of 
dispersion. The treaty concerned the defence of the country 
in the event of external attack. An enemy from the east, 
that is the interior, was to be repelled by the Lembak or 
Sindang tribe, a Redjang-influenced middle-Malay tribe^2 
which was traditionally allied to the Four Pillars and which 
recognised its supremacy by paying an annual homage. The 
term Sindang denotes a march or boundary. Furthermore an 
attack or the threat of attack was to be reported to the 
Tiang Pat in Lebong without delay, so that forces might be 
mustered for defence.
42. Marsden (1811 map) and Swaab (1916:461) correctly des­
cribed the Sindang or Orang Lembak as a distinct ethnic 
group. Hazairin (1936) mistakenly includes the Lembak 
with the Redjang.
49
Likewise the Sungai Lemeuw rajahs of the coast were 
parties to a similar treaty of mutual defence. The Tiang Pat 
maintained a halfway house staging post at Gunung Silan 
village on the Lai River, and this was used by messengers 
from Lebong who collected the harbour dues of Sungei Serut, 
(which was then the name of Bencoolen). When, in the six­
teenth century, the Portuguese first arrived on this coast 
and proposed establishing a trading factory there, the rajahs 
of Sungei Lemeuw, according to the Redjang of Lebong, were so 
tempted by the Portuguese gifts as to overlook reporting their 
arrival to the Four Pillars. In this way the Portuguese, and 
subsequently the English, are said to have established them­
selves on the Bencoolen coast, without a shot being fired.
The Four Pillars charged the rulers of Sungei Lemeuw with 
treachery and failure to honour their vow. No physical pun­
ishment was meted out, but the Sungei Lemeuw countryside and 
people are believed to have become victims of supernatural 
sanctions. This is the explanation the Highland people give 
of why the Semitoa country is now so infertile, and nature 
there less generous and crops less bountiful than among the 
Four Pillars Redjang. The Semitoa villages are indeed small 
and poor in comparison with those of the Highland people and 
even the other 'Four Pillar' Redjang in the headwater districts 
of the Lowlands.
ii. European sources
From the fifteenth or sixteenth century the coastal 
Redjang in the vicinity of Bencoolen, Palik and Lais became 
subject to a loose overlordship by the Sultans of Bantam 
(Bateun) who monopolised the pepper trade in South Sumatra 
(Marsden 1783:177, Meilink-Roelofsz 1962). The sultans of 
Palembang later attempted to extend their influence into the 
interior, but, as with Bantam, never penetrated the Redjang 
highlands. An agreement was reached between the Sultans and 
the Tiang Pat however, whereby the Sindang marches were de­
clared free and inviolable, against an annual homage of two 
hundred Dutch guilders paid to the steward (djenang) of the 
Sultan. The Sindang country and people were thereafter called 
the Sindang Merdeka, the 'Free Marchers'.
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The first Europeans to establish contact with the 
Redjang were the Portuguese in the 16th century who made 
an unsuccessful attempt to establish a trading post on the 
Bencoolen coast. They were followed by the Dutch who had 
some short-lived settlements in the mid-seventeenth century. 
In 1685 the English East India Company negotiated a treaty 
with the Redjang Chief of Sungei Lemeuw (the Semitoa an­
nexed clan) to establish a trading post and fort at Ben­
coolen. This was later called Fort Marlborough, and re­
mained a British settlement for 140 years until it was 
exchanged with the Dutch for Malacca by the Treaty of 
London in 1825.
The British never established close contact with the 
Redjang Four Pillars in the highlands, but established a 
loose overlordship among the coastal Redjang mergo of 
Biowa Mleuw (In. Air Hitarn), a Bemanai emigrant sub-clan, 
Semitoa (In. Semitul) the mergo of the Sungei Lemeuw rajahs 
and the coastal part of the present Palik and Lais mergos. 
Intercourse with the Redjang was conducted through the 
medium of Malay. The Marsden brothers studied the laws and 
customs of the coastal Redjang at Laye, (Lai), an area which 
had previously been greatly influenced by Minangkabau and 
Islam.
In 1818, to forestall the Dutch at Palembang from 
occupying the Barisan highlands above Bencoolen, the 
Company attempted to maintain a post in the Upper Musi 
Valley under a Commissioner. For this purpose Mr. W.H. Hayes, 
the Resident of Laye, was appointed in 1818 (Bastin 1957b: 
103,111), with a new corps, the Sumatran Hill Rangers, placed 
at his disposal. This was unsuccessful, however, and 
Mr. Hayes withdrew after about three months. This sojourn, 
and the visit of one or two other small parties of English­
men (including Captain Salmond's party which passed through 
Tjurup and the mergo of Bemanai Ai and Slupua Djang in June 
1818 on its way from Bencoolen to Palembang (Malayan Mis­
cellanies 1822) made little impression upon the Redjang.
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In the period 1825-58 the Dutch gradually advanced 
towards the Barisan divide both from the west (Bencoolen) 
and from the East (Palembang). After the arrival of the 
military expedition sent to annex the Redjang Highlands 
(van Rees 1860), the Upper Musi Valley came firmly under 
the Dutch control by 1860 and a garrison was established 
at Tjurup. Until recently, elderly Redjang referred to 
Tjurup as 'Garnizoen' the Dutch for 'garrison'.
In 1859 the Dutch appointed Pruijs van der Hoeven 
as their first controleur in the Redjang Upper Musi country. 
He set out energetically to complete the occupation of all 
Redjang country, and in 1860 led a military expedition to 
Topos, then considered the largest and most important 
village in Lebong. He raised the Dutch flag there and then 
continued in the direction of the Ketaun Basin. News of the 
expedition had by this time been conveyed by Djikalang clan 
runners from Topos to the Four Pillars Council and it was 
decided to resist the Dutch at Psok, a (former) village of 
the Bemanai clan at the entry to the Ketaun Basin (Swaab 
1916:14). The Bemanai force, led by a man called Urip, 
surprised the Dutch and forced them to retreat^. Later a 
larger Dutch force returned and subjected Urip and his men 
to a crushing defeat. No further military obstacles were 
encountered; the Four Pillars Council had no alternative 
but to acknowledge allegiance to the Dutch crown.
The most important immediate consequence of the Dutch 
conquest was the opening of the interior to Minangkabau, 
Palembang and Chinese traders. Islam made rapid headway in 
the villages close to the new road from the Musi Valley to
43. Information based on orally transmitted accounts from 
the deceased fathers of two octogenarians at Tes and 
Kutai Donok (February 1963).
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Lebong. The discovery by the Dutch of Lebong's gold de­
posits in 1895 led to a gold rush and the founding of 
several mining companies. The foodstuffs and local stores 
required by the mining communities were supplied by Min- 
angkabau and Chinese traders; buffalo beef and rice were 
provided largely by Kerintji drovers who brought their 
livestock on a three or four weeks' trek from the Kerintji 
Highlands via Moko-moko and Ketaun. Some Kerintji settled 
in Lebong and married Redjang women according to their own 
matrilineal semendo custom of uxorilocal residence and 
affiliation to the wife's clan.
The economy of Redjang-Lebong grew rapidly with the 
expansion of the mining industry and the development of 
Dutch tea (Swaab 1916:512-16) and coffee estates at Tebo 
Daweun and Tebo Kaba^. But the Redjang themselves were 
unable or unwilling to participate in the new forms of 
agricultural and industrial organisation, preferring to 
pursue their traditional farming occupations, to which the 
planting of cash crops in exhausted swiddens was gradually 
added.
The effects of the first and second world wars - 
including the Japanese occupation - were relatively slight 
in comparison with the lowlands of Sumatra and with Java. 
During the inter-war period a handful of Redjang joined 
the Serikat Islam and Serikat Abang ('the Red Union', a 
proto-Communist nationalist organisation). Some Redjang 
of the Palik mergo associated closely with the young en­
gineer Soekarno (now the President of the Republic) when 
he was exiled at Bencoolen from 1939 to 1942. Among them 
Salna Burhanudin and Ali Hanafiah became active during the 
Revolution and after it became leaders of the Indonesian
44. The biggest tea estates were at Bukit Kaba, Bukit 
Daun and Suban Ajam. Coffee was first introduced 
into the Redjang Highlands in 1866. See 
Encyclopaedie van Nederlandsch-Indie, 1st ed.
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Communist Party in the ßencoolen Residency, The majority of 
villagers, however, remained passive and uncommitted to the 
causes of either the Dutch colonial army (K.N.I.L.) or the 
Revolutionary army (the T.N.I.) which they called the Tentara 
Itam (the ’Black Army', from the colour of the uniforms they 
wore), although a minority gave active support to 
Dr, Mohamad Isa and his South Sumatran republican government 
during its exile in Redjang country in 1948-49,
Since the Revolution there has been a relatively rapid 
expansion in Redjang ethnic consciousness and in a perception 
of their own distinctive identity in contrast to the outer 
'Malay' world. Secondary and vocational schools have been 
established at Tjurup, Kepahiang and Muara Aman, About 50 
Redjang students attend universities in Java and at Palembang. 
Attempts were being made (late in 1963) to establish facult­
ies of law and Islamic theology at Tjurup. A few Redjang 
have become businessmen in the towns, competing with Minang- 
kabau and Chinese merchants. Some have set up as contractors 
and operators of road transport companies. This newly emerg­
ing urban middle class has shown signs of challenging the 
commercial hegemony both of the Chinese and Minangkabau, and 
the administrative dominance in the Residency of the Bencool- 
enese Malays and the Serawai. Ethnic loyality is likely to 
become a more significant factor than hitherto in motivating 
both individual and group action, and as a generic cause of 
inter-group conflict in the region.
iii. Village histories
Village histories, like the clan histories already 
mentioned, consist largely of roajat or temlpo, genealogical 
accounts which commence either with man's descent from Adam 
or from a 'First To Be' (Muloi Djidjai) founding ancestor 
of the clan or village concerned. The Muloi Djidjai is the 
chief ancestral spirit of a village or cluster of linked 
villages; invocation (smawab) occurs most frequently at 
fertility, vow redemption and tiger propitiation ceremonies.
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The Muloi Djidjai is called upon by name by the 'shaman of 
the great invocation' (duku'en kedurai agung) to ward off 
the Demons of the Sea (sitan-sitan^S laweut) and the Demons 
of the Land (sitan-sitan da'eut). In doing so numerous 
special rites are performed: gum benzoin is burned in the 
presence of the four patrilineage elders of the village; 
there is a blood offering - usually a fowl or a pigeon 
which is then cooked by a chaste boy and a virgin - and the 
arrangement of a leaf boat of coconut oil (bu'ija minio1) 
and certain herbs on a ceremonial covered tray set upon a 
raised wooden stand (dulang) which some families and patri- 
lineages reserve for these occasions«, The Muloi Djidjai 
may also be called upon in private and domestic rituals, 
however, whether by a duku1 en. or a layman. His name must 
never be called upon in other circumstances however, that 
is without observing the ritual precaution of burning 
benzoin lest his spirit (ruh) be offended„ The Muloi 
Djidjai and all other agnatic ancestors who feature in the 
tembo are collectively 'fine' or 'gentle people' (tun alu'es) 
in contrast to mortal men who are 'coarse' (tun kasar).
The Muloi Djidjai is buried in the most prominent 
place of a village's 'ancient' cemetery (dji'eut an), or 
if the village site has been moved, at the site of its 
former cemetery. The grave is usually marked by one or 
two dolmens (butau bidjan) standing between 30 and 85 cm. 
above ground level, at an oblique angle. The dolmens are 
believed to contain part of the spirit (ruh) of the Muloi 
Djidj ai or other ancestral spirits buried underneath. If 
a dolmen is removed from its position as a result of theft 
or malevolence, it is believed, like the Stone of Scone, 
that it will come back on its own without anyone witnessing 
the miraculous return. It is said that this occurred 
recently at Kelinglang village in mergo Migai Kelincjang.
45. From Arabic sjaitan.
PLATE 14a - A blood offering (kurban) to the lineage 
and village ancestors.
PLATE 14b - A kedurai rite for the Muloi Djidjai and
agnatic ancestors of Sadeui Ameun village.
PLATE 15a - The surrender at Taba Penandjung in June 
1961 of the main Redjang P.R.R.I. leader, 
Major Zakaria Kamedan (right) to the In­
donesian Government represented by Major 
Achmad Bursjah (centre) and Resident 
Abdullah (left).
PLATE 15b - The Redjang civil service in the P.R.R.I.
that surrendered - or technically 'returned 
to the fold of the Republicin June 1961.
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The dolmen of the Maloi Djidjai Rio Ulung disappeared during 
the P.R.R.I. rebel occupation of the village, when many of 
the clan elders and village councillors had taken refuge in 
Tjurup and Bencoolen, The return of the dolmen in May 1961 
was regarded as an augury of the impending military defeat 
of the local rebel commander, Major Zakaria Kamedan, who:in 
fact surrendered to Government forces at Taba Penandjung the 
following month.
f. Communications
An examination of the availability and character of 
the means whereby men and women travel from one part of the 
country to another provides further insight into the eco­
logical context of social change since the Dutch occupation. 
When the society was still essentially patrilineal, i.e. 
before 1860, there were no roads or foreign traders travers­
ing it. People moved from one village to another through 
narrow forest tracks to attend feasts, seek salt, hunt, mine 
gold and go raiding for women. Since 1860 the Dutch annexation 
and the subsequent discovery of gold and silver and the devel­
opment of the plantation economy, roads have been built through 
much of Redjang country, and these have served as the carriers 
of the semendo matrilineal system.
The three main towns in Redjang country - each a pro­
duct of European enterprise - lie in the relation of a 
shallow isosceles triangle with Tjurup at the apex and 
Bencoolen and Muara Aman at the base corners. They are linked 
from Bencoolen to Muara Aman via Tjurup by a partially 
macadamised road (the Redjang call it 'brushed with asphalt') 
163 km. long.^ Bencoolen had been linked by road to
46. The asphalting of the Lebong section took place in 1955 
when a Redjang man, Mohammed Hassan, a member of the 
Djikalang clan in Lebong , was Minister for Public 
Works in the Cabinet of Ali Sastroamidjojo (Sutter 1959). 
Hassan is the only Redjang thus far to have been appointed 
to a high position in the Central Government. His younger 
brother Mohamed Hoessein later became a Governor of 
South Sumatra (1958-60). Both were born in the Djikalang 
village of Kutai Donok in Lebong.
PLATE 16a - People from talangs and swidden farms, having 
walked along the forest mouse tracks in the 
dark, arrive at 6 a.m. at the Friday market 
at Padang Bendar.
PLATE 16b - Bananas, cassava, rice and trade goods are 
transported by oxcart to the weekly markets 
in the Lowlands by farmers who trade oc­
casionally or as a side profession.
PLATE 17a - Padang Bendar farmers become 'Friday traders' 
selling native tobacco at the Friday morning 
market. The man on the left is Taher, the 
village pemakau and one of my most intelli­
gent informants.
PLATE 17b - Grandmother selling coconut and lernea at 
the Padang Bendar market.
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Kepahiang in 1868 and in the early seventies a wagon track 
linked Kepahiang to Tjurup. This was continued at the end 
of the decade to Muara Aman. These are now provincial roads; 
despite serious deterioration since 1956 they are still 
officially listed as class II and III roads, respectively.
An arterial road links Tjurup with Lubuk Linggau, the inland 
railhead of the South Sumatran railway system, 320 km. from 
Palembang, the provincial capital. The four towns, Bencoolen 
Tjurup, Muara Aman and Kepahiang - eachwith a substantial 
Minangkabau merchant and artisan population - are the foci, 
of the outward-spreading semenflo culture.
Passenger buses and freight trucks ply these routes 
day and night carrying people and goods to the markets held 
on successive days of the week at the towns and larger 
villages between them. After a good harvest in Lebong up 
to 8,000tons of rice may be freighted by truck to Lubuk 
Linggau for sale to the rubber producing areas on the Rupit 
and Rawas rivers, and further afield in Djambi. Other 
crops produced for sale at the markets and transported by 
truck or buffalo-drawn carts (gerobak) include coffee, 
tobacco, maize, cassava, beans, groundnuts and areca nuts. 
There is also a lively trade in gold, silver, damar, 
rattan, hardwood timbers, benzoin and bananas.
Cabbages, leeks and tomatoes produced in the Upper Musi 
Valley are trucked to Bencoolen and Lubuk Linggau and 
from there as far afield as they will keep considering the 
tardy and irregular means of transport now available. The 
deterioration in communications has all but terminated 
the pre-war export of vegetables to Palembang and Djakarta 
(cf, Fikiran Rakjat, Palembang, 15.10.1963).
Class III, IV and V roads are the responsibility of 
the regency (kabupaten) government; many of these are now 
little more than tracks not even traversable by a four-wheel 
drive car. In the Bencoolen and Lais districts five merge 
(Biowa Padang, Biowa Besai, Btuneun, Djikalang and Migai 
Kelinglang) have no roads at all. Sea transport between 
Bencoolen and Lais is almost non-existent; the Indian Ocean
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is regarded as too rough and perilous for the small praus 
available, The Redjang, typically rice farmers, have no 
inclination to go to sea even where their villages are 
within a mile of it. However some mixed Redjang-Malay com­
munities on the coast engage in sporadic sea fishing using 
outrigger canoes.
Until the Dutch constructed the first reads, forest 
'mcusetracks' (daleun tiku'es) were the only links between 
villages and mergo. Intercourse between the people of the 
Barisan foothills and the highland people in Lebcng was 
closer then than now. Men from Lebong were in the habit of 
crossing the range in order to trade and seek wives in the 
Lai, Padang, Btuneun and Palik headstreams. Genealogies 
I collected in the Lebong highland villages of Kutai Blau 
Sateun and Pelabai show that more than half the marriages 
prior to 1890 were with women from the lowland headstreams. 
These marriages were entirely according to the beieket 
contract, i.e. with prescriptive virilocal residence and 
affiliation of the wife and children to the husband's 
patrician and patrilineage. Clan and village exogamy were 
then observed, transgressions being regarded as delicts and 
offences against the moral, ancestor-protected wellbeing 
of the whole community.
The opening of the road from Lebcng to the Musi in 
the 1890s and the immigration of thousands of Kerintji, 
Minangkabau, Javanese and others lessened the foot traffic 
to the lowland streams. Simultaneously clan and village 
exogamy began to dwindle; increasingly marriages took 
place between men and women living in villages joined by 
the same road, even within the same clan and subclan. 
Nevertheless, for a majority of Redjang walking the mouse- 
tracks is still the most common form of movement from one 
place to another outside the villages and main roads. The 
mousetrack is used for the daily journey to work, to the 
talangs and coffee gardens, on hunting and fishing exped­
itions and in crossing the jungle-clad mountains for trade
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or when seeking seasonal employment. The abattoirs at 
Tjurup and Kepahiang are largely dependent on the supply 
of buffaloes and cattle from the coastal headstream country 
herded across the Barisan mousetracks by drovers taking 
2-3 days.
An erratic weekly air service connects Bencoolen 
with Palembang. It is used mostly by higher civil 
servants, army officers and businessmen. It is of little 
or no consequence to Redjang society.
g . Economic life
The Redjang are born and bred rice farmers. Rice 
is regarded as the stuff and staff of life. It is believed 
that a diet consisting solely of rice can maintain a person 
in sound health whereas a diet consisting of other foods but 
not rice cannot. A man's wealth is measured by the extent 
of his ricefields and the content of his rice granary (tuofe'a) 
rather than by the number of his livestock or the amount of 
his gold. All Redjang own ricefields, even if they them­
selves are not in a position to work them. Hadji Amin, for 
instance, spent twelve years in Mecca, but did not lose the 
usufruct right to his irrigated ricefields which kinsmen 
continued to work on his behalf. Similarly men like Hassan, 
Mohammed Hoessein and T. Usman who have become high officials 
in the Indonesian Government and normally live outside 
Redjang country, continue - in a moral sense - to be members 
of Redjang village communities and to own ricefields,and have 
rights to secondary forest and forest orchardland in their 
native villages. Whenever possible they return to their 
villages for the harvest home rice festivals, bringing back 
to the towns a supply of their own upland rice which they 
believe contains some of the life-giving smangeut of their 
ancestors.
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Apart from satisfying domestic consumption, Redjang 
farmers aim to produce a surplus as a reserve against crop 
failures in future years, as a source of readily convertible 
capital, and for sale or exchange for market goods. Before 
the Japanese occupation most farmers had full granaries in 
which some of the paddy was up to twelve years old. The re­
tention of such large reserves is unusual now, though a man 
may have some paddy two or three years old if he has had a 
succession of good harvests. On the whole, however, har­
vests are decreasing in size owing to the shortened rotation 
cycle of upland fields (umai da'eut), and this reduction in 
output seems all the greater to the people because of the 
relatively rapid increase in population since the Revolution. 
This is reflected in the saying 'bei o tuo£a kerne idjai pnua, 
ujo blas'neu bi usang, bi abi'es 1, 'formerly our granary 
was full, now the rice has shrivelled and is exhausted'. 
Generally, however, there is still sufficient rice for dom­
estic consumption in almost all parts of Redjang country, 
with the occasional exception of the rubber-growing Upper 
Rawas mergo. Shortages occur after exceptionally long 
droughts, as in 1961, and artificially as a result of 
government rice marketing procedures, particularly the forced 
delivery system in 1962 and 1963^.
47. In 1962 farmers were ordered 'voluntarily' to deliver 
an average of 18% of their rice harvest to the govern­
ment for about one tenth of its value at the current 
market price. In theory payment was to be made in 
vouchers which could be exchanged at official government 
prices, for short supply goods as textiles, hoes, sugar 
and kerosene. The system was sound in theory but col­
lapsed owing to inadequate execution. Much of the rice 
thus delivered found its way to the open (or black) market 
providing the officials concerned with not inconsiderable 
profits. Furthermore, the greater part of the exchange 
commodities provided by the Central Government were il­
legally traded at black market prices. The profit for 
many officials, already doubled in this manner, were 
trebled when they misappropriated Government advance pay­
ment funds sent to the regency governments to enable them 
to pay the farmers advance payment on the rice each had 
to deliver. This widespread corruption resulted in the 
scheme being written off as a failure. It was not re­
peated in 1964. Cf. Pikiran Rakjat, Palembang, 27.1.1964.
PLATE 18a - Swidden (dry) rice fields (umai da'eut) 
at Topos cleared from young secondary 
forest (bukoa opot).
PLATE 18b 'Ancestral' wet ricefields (saw£a 
psako) at Padang Bendar.
PLATE 19a - A man's wealth is measured by the 
extent of his ricefields . . .
PLATE 19b - and the content of his rice granary.
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Prior to the turn of the nineteenth century rice was 
grown almost entirely in unirrigated upland fields, rotated 
in twenty-five to thirty year cycles. In some villages, de­
pending on location and water supplies, there were a few 
'ancestral' wet ricefields (sawda psako). These were sit­
uated mainly close to river banks, the water being led in 
shallow ditches seldom more than 12 cm. deep from a point a 
few hundred metres upstream. The ditches were impermanent 
and had to.made again each paddy season. This is further 
discussed in Chapter 3,
There is a tradition of farming other cereals as well 
as rice in ancient times. The co-staples were millet (dawai, 
In. djawawut, L. panicum viride) and a native variety of 
Job's tears (dj eleui, In. dj alai, L. Coix lachryma-Jobi.) . 
These, together with paddy, are believed to have been offered 
to the clan ancestors by the gods (diwo-diwo), but the people 
wished only paddy as the staple food. The gods, in agreeing 
to this, nevertheless told the people not to spurn the other 
crops entirely, for in times of famine or failure of the rice 
crop, the others might be useful as an alternative source of 
nourishment. For this reason many Redjang plant a small 
symbolic patch of dawai and rows of dj aleui along the paths 
and borders of their upland ricefields. The custom has no 
place in wet rice culture.
In traditionally structured villages such as Topos, 
Padang Bendar and Ku'au Tidua the economy is still based 
primarily on extensive swidden farming in the secondary 
forest. In Topos less than one fifth of the farmers depend 
entirely on wet rice cultivation (sawea). The few wet rice­
fields are situated mostly in a narrow mountain valley of 
the Ketaun River, in the surroundings of the neighbouring 
village of Talang Blau, which was once a talang of Topos.
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Table 6 - Type of farm land worked by households in 
Topos, 1962.
Type of land Households
No. %
1
swiddens only 44 41.5
swiddens and wet rice-
fields 41 38.7
wet ricefields only 21 19.8
Total
i______________________________
106 100.0
Wet ricefields are believed to be capable of pro­
ducing double the harvest of swiddens of the same size,48 
but much depends on the soil and the quality and mineral 
content of the water and other factors. At Topos the 
relative areas of swidden and wet ricefield in 1962 are 
shown in Tables 7 and 8.
Table 7 - Area of swidden ricefields in Topos in 1962 
classified by households.
(in bau » 7,096.50 square metres)
Area 0 1 2 3 4 5 6 7 8
Total
227
Households 26 9 22 34 10 2 1 0 2 106
Mean: 2.14 bau
Mode: 3 bau
Median: 1.82 bau
48. Cf. R.A.S.S., Appendix B.
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Table 8 - Area of wet ricefields (sawea) in Topos in 
1962, classified by households.
(in bau)
Area 0 % 1 lh 2 2% 3 3h 4 4% 5
Total
87
Households 45 15 32 4 6 1 1 0 1 0 1 106
Mean: 0.82 bau 
Mode: 0 bau 
Median: 0.27 bau.
The total area of swidden riceland exceeds wet rice- 
land by 161%. Before the P.R.R.I. rebellion, however, it 
is said that there was five times as much swidden as sawea4  ^
During the rebellion the army ordered the evacuation of all 
outlying talangs and swidden huts. During this period 
many evacuees succeeded in buying or renting sawga or per­
manently arable dry fields near Tjurup and Biowa Sengo; 
others learned to make greater use of the existing river 
valley saweas situated relatively close to the village.
Table 8 indicated that 42% of the households have 
no sawea and only 5% have more than 2 bau. Whilst about 
a third of the sawdas were inherited from fathers and less 
than 5% from mothers, almost half the sawfeas were either 
purchased or made by their present owners.
49. Information provided by the Sub-district Agricultural 
Officer at Tes.
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Table 9 - Sources of sawfe’a ownership in Topos, 1962
1 Category Sawea ownersNo. %
Inherited from father 21 33.9
Inherited from mother^O 3 4.8
From wife's parents 10 16.1
Purchased. 11 17.8
Made by farmer 17 27.4
Total 62 100.0
Wet ricefields which are held to be 'lineage pro­
perty' (psako dju'eui) and transmitted from father to son 
(and now from mother to daughter) are called Sawea psako 
( 1 sacred heirloom sawfe’a') in contrast to sawfe'a that are 
purchased or made. The harvest from psako ricefields may be 
üsed by any sibling or descendant of the heir when faced 
with famine, but in normal times the lineal successor en­
joys an undisturbed usufruct of the psako field. Psako 
ricefields may only be sold with the consent of the lin­
eage segment concerned and the formal approval of the 
lineage elder. Such consent is usually given only in 
certain specific situations fixed by adat. Foremost 
among these are:
1. to provide brideprice or marriage payments
for an unmarried brother;
2. to pay the debts of a deceased kinsman;
3. to pay blood money in cases of homicide;
4. to pay for a pilgrimage to Mecca. (Cf.
Josselin de Jong 1960:57.)
50. who had married semendo an; in the previous 21 cases 
the fathers were married beleket.
PLATE 20a - Each morning for from 5 to 12 weeks 
a farmer goes out to clear the 
forest for a swidden.
PLATE 20b - After the branches have been lopped 
off the trunks, the whole field is 
fired.
PLATE 21a - Dibble sowing rice in a swidden 
near Sipang Pat talang/ Topos.
PLATE 21b - When the swidden has been sown the 
farmer sees to its fencing lest the 
young shoots be consumed by wild 
pigs, deer and other animals.
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The agricultural year is regulated by the 'Redjang 
calendar1 which combines a system of time mensuration based 
on stellar movements, monsoonal winds and rains, and the 
Islamic lunar calendar. An agricultural year (do musim) is 
one completed paddy cycle. As this varies from one part of 
the country to another, depending on altitude, rainfall, 
soil fertility and other factors, the commencement of the 
musim differs correspondingly from one part to another. In 
the coastal headstreams it begins in April or May, in the 
Upper Musi valley in May or June, and from June to August 
in Lebong.
The swidden season begins with the selection of a 
suitable area of jungle or secondary forest for the future 
ricefield, and ends when the paddy is harvested five months 
and ten days after it is planted. Some poor people and 
those whose crops have failed manage to live by itinerant 
rice harvesting and occasionally by gleaning the harvested 
paddy fields of others. They follow the ripening harvest 
from where it occurs earliest to where it is latest: this 
affords an average of four months remunerative employment in 
each year. The commencement of each new phase of work in 
the paddy cycle is determined by the appropriate stellar 
omen. These omens are described in a myth that is said to 
explain their origin (See Appendix Vi). This myth is 
still well known among the swidden farmers of Topos but 
few people know it in villages where saweas are now more 
important than swiddens„
Before the rice seed is dibble-sown in a swidden, 
and sometimes concurrently, a few maize grains are planted 
together with seeds of the native cucumber (lepang Djang) 
which has a hard reddish skin. These ripen before the 
paddy stands high and in no way impede its growth. When 
the swidden has been sown the farmer sees to its fencing 
lest the young shoots be consumed by wild pigs, deer and 
other animals. Scarecrows, rattles and other percussion 
and line scarers have to be made and erected so as to take 
advantage of the prevailing winds. A complicated network 
of pulleys and strings is centrally operated from the 
swidden hut.
PLATE 22a - A complicated network of pulleys 
and strings, to scare away wild 
pig, deer and birds, is centrally 
operated from the swidden hut.
PLATE 22b - After the first weeding of his paddy 
swidden a farmer goes out fishing . .
The prize catch of the day: a giant 
eel (slan) which Redjang regard as 
the tastiest item in their cuisine.
PLATE 23a - . . . and seeking rattan and damar.
PLATE 23b - Harvesting, like dibble planting, 
is performed by a working bee 
(pinjeum). Here the pinjeum is 
carrying paddy to a government 
truck (see page 59).
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Whilst awaiting the first weeding - when the paddy is 
about six weeks' old - the farmer goes out fishing, hunting, 
seeking rattan and damar, gathering wild fruit and pressing 
kepahiang oil nuts (pangium edule). In the late afternoon 
and early evening, visits are exchanged with neighbours, 
usually close kinsmen, in the next swidden. The guests often 
stay overnight because of their fear of tigers and evil 
spirits in the dark«
Harvesting, like dibble planting in swiddens, is per­
formed by a working bee (pinjeum or menjajo) . This consisted 
of a farmer's patrilineage elders acting as pace-setters and 
supervisors; other participants included his other agnates, 
with their families and respective affinal kinsmen, depending 
on the size of the swidden and residential proximity. This 
is still the usual composition of a pinj eum where the farmer 
has married beleket; where he has married semendo an, as is 
the custom now, the pinj eum consists mostly of his wife's 
kinsmen but some of his own kinsmen attend if both husband 
and wife are of the same village.
A pinj eum seldom lasts more than one day. The work 
force gathers at about 7 a.m. and works steadily, with ap­
propriate breaks for snacks and a meal, until the task has 
been completed, usually between 1 and 4 p.m. To prepare the 
various foodstuffs required the host farmer and his wife pre­
pare several days in advance. The farmer, with his brothers 
if he has married beleket and brothers-in-law if semendo> 
goes on an upstream fishing expedition (alau bedialai) bring­
ing home a basket or two of fresh and smoked fish. At a 
pinj eum the mid-morning snack consists of djuadea titing, 
glutinous rice dumplings served in a thick aren sugar sauce. 
The farmer's v/ife and daughters then prepare coconut cream 
and start to cook the main meal which is considered to be a 
feast. The cooking and feeding take place at a temporary 
field shelter (serudung) if there is no swidden hut.
PLATE 24a - A mesin in operation (at Topos).
PLATE 24b - A hut erected over a mesin at 
Topos [line drawing by Helen 
Jaspan].
PLATE 25a - Carving the mortars (lesung) of a 
Kerintji style hydraulic rice mill 
(mesin) with adzes.
PLATE 25b - Positioning the great
wheel and upright joists 
of the rice-mill.
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According to the sukau elders at Topos there was for­
merly a clear division of labour between the sexes in dibble­
planting: the men made the dibble holes and the women followed 
dropping a few grains of rice into each hole. Whilst men con­
tinue to dibble drill, both men and women plant the seed now­
adays. The elders explained that this is a natural conse­
quence of the change from beiehet to semendo; in the beleket 
system 'a man was a real man and a chief in his own household 
but when a man goes down semendo his wife is the chief' (bei 
o tun smaneui idjai smaneui ni'eun, idjai radio na1 umea'neu; 
ujo tu1un semendo idjai perpuan'neu radio) .
The systematic cultivation of sawea as the predominant 
form of field husbandry appears not to have been practised 
until the settlement of the Ketaun Basin in Lebong by 
Kerintji immigrants in the 1890s. The Kerintji had a highly 
developed system of irrigation channels^ criss-crossing the 
fertile Kerintji Valley, 130 km. to the northwest of Lebong, 
across rugged mountain and jungle country. Initially they 
drove buffaloes to Lebong to convert the fertile Ketaun Basin, 
which was then a vast marsh during each wet monsoon, into 
sawea. The land required was in some cases rented and in 
others share-cropped. Kerintji long-houses (described by the 
Redjang as 'railway carriage houses') made their appearance 
in several Redjang villages in the Sukau IX mergo and a few 
Kerintji hamlets came into being; of these only one, Talang 
Kerintji near the Redjang village of Limau Pit, survives.
The Kerintji were devout Muslims; wherever they went 
they organised Koranic classes (mengadjai) and built mosques. 
The influence of Kerintji religious teachers (ulamas) extended 
beyond the villages and hamlets in which they first settled.
51. The fame of Kerintji sawea was already noted by Marsden 
(1811:304). See Map $L
PLATES 26a, 26b - At a swidden pinjeum the
mid-morning snack consists 
of rice-dumplings (djuadga 
titing) brought and cooked 
by the pinj eum owner 1s 
daughters and nieces.
/
PLATE 27a - The men dibble the drills and the 
women fill them with rice seed
PLATE 27b - but the sexes harvest together.
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Kerintji carpenters had introduced the water mill (kintjlr 
or mesin) for rice hulling. The Redjang were quick to see 
the advantage of the mesin over their traditional manually 
worked mortar and pestle (lesung), and there was an insat­
iable demand for Kerintji mesin carpenters in every Redjang 
village and talang. 52 The construction of a kintjir took 
between two and three months, during which time the carpen­
ter used his spare time in the evenings to spread Islam.
The Redjang found their Kerintji guests both honest and re­
markably diligent; they admired their mastery of sawea 
cultivation and their numerous technical innovations. In 
short, the Kerintji were much favoured and sought after as 
sons-in-law.
When a Kerintji married a Redjang girl the marriage 
contract was always semendo. The Kerintji neither had nor 
have the beleket custom in their matrilineal society. 
Furthermore they had no agnatic kinsmen to help provide the 
substantial brideprice necessary for beleket marriage and 
to represent the groom in the complex brideprice negotia­
tions with the prospective bride's lineage. Besides, the 
Kerintji regarded beleket marriage as a concomitant of the 
heathen culture of the Redjang and therefore incompatible 
with Islam. They assumed that their matrilineal social 
organisation was naturally consistent with or arose out of 
their Islamic religion. They condemned the payment of 
brideprice as equivalent to the purchase and sale of women 
and claimed that the Koran forbade such practices. Marriage 
between Kerintji and Redjang was consequently always semendo.
There is, however, only a superficial similarity be­
tween the Redjang and Kerintji institution of semendo, and 
substantial differences of structure emerge from a closer 
examination. These are discussed in Chapters 6 and 7; it
52. van Hasselt, who visited the Redjang in the late 1870s, 
found them using the manual lesung. The Kerintji
water mill had not yet been introduced.
is sufficient for the present to add that these differences 
accounted for the termination of many Kerintji-Redjang mar­
riages contracted in the 1890-1930 period53c
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The development toy European companies of the gold 
mining industry in Lebong from 1898 added a further impetus 
to Kerintji immigration and to the expansion of sawfe'a rice 
cultivation to provide for the rapidly increasing population 
of miners and townsmen. The Redjang responded to the new 
economic challenge toy adopting the Kerintji method of wet 
rice culture. The Ketaun Easin was terraced wherever ir­
rigation was possible, using natural gravity, or with the 
aid of Kerintji irrigation mills which were similar to the 
undershot water-wheel employed toy the Minangkatoau (see 
van Hasselt 1881:Plate XCII) . Interest in swidden rice 
cultivation declined except amongst those farmers who were 
unable to acquire land in the Basin.
Redjang men were reluctant to enter the mining com­
panies as either labourers or clerks. They were slow to 
enter trade and did not attempt to compete with the Kerintji 
contractors to the Company commissariats in the lucrative 
buffalo beef trade. The new market towns were inhabited by 
Kerintji, Minangkatoau, Chinese and Malays from Palembang and 
Bencoolen: there were few Redjang townsmen until the second 
world war.
The division of labour in swidden cultivation is, as 
we have seen, primarily between the sexes. Men chop down 
the great forest trees and women clear the bamboo and under­
growth. Men build the swidden huts, field shelters and 
houses, hunt and fish. Women fill the seed drills - dibbled
53. Based on interviews with 16 elderly Kerintji men in the
Kemantan and Hiang mendapos of Kerintji in December, 1962. 
These men had formerly lived in Lebong where they had 
married - and later divorced - Redjang women.
PLATE 28a - Men repairing fishing nets 
(merurfe’a djalai)
PLATE 28b - and cutting tobacco (ngiris odot).
PLATE 29a - Women cook . . .
PLATE 29b - and weave mats.
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by the men - in planting rice, weed the ricefields, harvest 
the crops, gather firewood, care for the few scraggy fowls, 
collect rattan and bamboo for weaving mats and baskets and 
the manufacture of culinary utensils. Women have also to 
perform the arduous daily task of keeping the household 
supplied with drinking and cooking water, laboriously 
fetched in large baskets containing a dozen or more 45 to 
60 cm. bamboo lengths (gigi biowa). The water has to be 
fetched from a river or brook and carried between 50 and 
400 metres to the talang or village which is usually sit­
uated on a hill top or other eminence (for protection 
against attack in the past).
The devolution of specific tasks by parents to 
children begins at the age of four in the case of girls 
and at six for boys. Small girls help their mothers 
plait mats and wash rice at the river and carry it back 
to the village for cooking. They are taught to cut 
banana leaves into squares to serve as plates and food 
wrappers, to gather firewood and carry bamboos of water, 
if only in token quantities at first. Their main task 
however is to care for their younger siblings; this is 
the only time when they are relatively free of parental 
control and may enjoy themselves playing at housekeeping 
(tje-i-tje). The little nurses form an informal club to 
share the baby-minding; this enables them to take turns 
to join in the games and share in the sensual satisfaction 
of delousing one another.
In the past girls began to train as ano1sangay 
dancers at the age of five or six; at the age of seven 
or eight they were said to be the finest and most grace­
ful dancers at any kedj ai or mdundang. In the beleket 
society the introduction of young girls to strenuous 
agricultural and domestic work occurred later and with 
less emphasis than in the subsequent semendo society. 
Formerly girls spent much of their time practising dances, 
learning the traditional sambeui and mandak courtship
PLATE 30a - Girls playing whilst minding 
younger siblings . . .
PLATE 30b - and sharing in the sensual
satisfaction of delousing one 
another.
PLATE 31a - A small girl plays house-house 
(tie-tie)f
PLATE 31b - and boys play cars (main stom).
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songs and redjung lyrics. Kedjais were frequent and court­
ing parties of young men from other subclans often visited 
a village.
Nowadays it is exceptional for a girl to sing sambeui 
or mandak and dancing has become relatively rare. Both 
traditional singing and dancing are regarded by orthodox 
Muslims as obnoxious survivals of the 'heathen' (kafir) 
Dionysian-like cult of seven or nine day long song and dance 
festivals (kedjai samlpeui-gandeui); for this reason they 
have seldom been held since the 1930s. Table 10 shows when 
the last kedj ais with sambeui-ganqleui songs and dances were 
held.
Table 10 - The declining incidence of kedjais*
i Kedjai last held
L
Villages NotesNo. %
I
Before 1915
j
1----------------------------------
118 47.8 Period before 1st 
World War
1915 - 1933
I------------------
69 27.9 From onset of 1st 
World War until height 
of World Economic De­
pression
1934 - 1942 16 6.5 From end of Depression 
until Japanese occup­
ation
1943 - 1945 0 0 Japanese occupation
1946 - 1963 7 2.8 In Kutai Lekat, Topos, 
Lubuk Kembang, Pematang 
Baleum, Kesambe, Pema­
tang Tiga and Padang 
Bendar.
No data available 37 15.0 'No one remembers'
* Excluding kedjai pitor which are held for official purposes, 
usually at the behest of the Administration.
PLATE 32a - In the past girls began to train 
as ano1 sangai dancers at the age 
of five or six . . .
[Sketch by van Hasselt, 1881].
I
1
PLATE 32b - Girls of Topos practising ano1 
sangai dancing for a kedjai.
PLATE 33a - Boys and girls at a mandak court­
ship tournament - 'a place where 
rings change fingers and shoulder 
scarfs are exchanged'.
PLATE 33b - Small boys have more free time than 
small girls, to play, trap animals 
and fish . . .
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Instead of learning to dance and sing sambeui and 
redjung songs, girls from the age of 5 or 6 years are now 
expected, together with small boys, to attend the nightly 
Koranic classes held by the muezzin or other mosque of­
ficials. A mother teaches her daughter to be resourceful 
and economical, for she will inherit the family property.
She is treated much more severely than her brothers who 
will go down semendo when they marry. The gentler treat­
ment of girls in the past is said to have resulted from 
feelings of tenderness and regret at their inevitable loss 
(except in the case of an only child) through their beleket 
outmarriage.
Small boys are charged with nursing younger siblings 
only where there are no daughters in the family. Boys now 
have more free time than girls to play tje-i-tje, fish, 
hunt birds and small animals with catapults, scavenge for 
fruit and snacks and go swimming in the rivers that are 
never far from a Redjang settlement. Formerly boys were 
more severely disciplined than now, and were expected to 
start herding the goats and buffalo calves from the age of 
5 or 6 years. The shift from a pastoral and swidden economy 
to settled sawSa farming has resulted in animal husbandry all 
but dying out in many villages (except in some parts of the 
Lowlands); boys consequently have no specific tasks except 
for school-going, until they reach Class III Primary when 
they are, in a majority of cases, required by their parents 
for full-time farmwork and made to leave school. Old people 
say that boys are now treated as girls were in the past. 
Parents are now kinder to sons than to daughters, as they 
'will lose their sons'. Girls complain that their brothers 
are spoiled (ano1 tiu'i') and that the indulgence of their 
parents makes them lazy. It is indeed common to see young 
men aged 15 to 24 years (perdjako) strolling around a village 
at midday, strumming a guitar, smoking 'white' (factory-made) 
cigarettes, and dressed in their best town clothes. Girls 
before marriage (smuleun) are usually away in the swiddens or 
saw£a during the day, or, if at home in the village, they are 
nursing younger siblings, cooking or engaged in other domestic 
chores.
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Animal husbandry had begun to decline in the early 
1930's when sawea replaced swiddens as the basis of Redjang 
rice production. The Japanese occupation resulted in the 
virtual disappearance of livestock from most Redjang vil­
lages. Japanese officers ordered the 'sale* of livestock 
to the military at fixed nominal prices. Rather than do 
this village people preferred to kill and eat their buf­
faloes and goats. In mountain areas some, like Binuria in 
Topos, managed to hide a few head of buffalo in the forests. 
The unsettled years after the Japanese capitulation and 
until 1950 were not conducive to restocking. After 1950, 
however, an attempt was made by a few people in the swidden 
farming areas to build up their herds.
In Topos there were 128 buffaloes in 1941 and 32 
in 1962. Restocking has been more effective in the Low­
lands, however, where the soil is less fertile and there 
is less sawSa than in the Highlands. In Padang Bendar, 
where there were 147 buffaloes in 1941 and 118 in 1962, 
the distribution per household is shown in the following 
table:
Table 11 - Distribution of buffaloes by households in 
Padang Bendar, 1962
Total
Households 54 18 10 8 5 3 1 1 1 101
Buffaloes per 
household
0 1 2
-
3 4 5 6 7 8 118
Mean: 1.2 buffaloes per house­
hold
Mode: 
Median:
0
0
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In this area buffaloes are essential for ploughing 
dry fields and for traction, but 54 households (53.5%) have 
none and are therefore dependent on others for their loan 
or hire. In some cases they may be borrowed from near kins­
men, but owners usually require their stock during the short 
ploughing season either for their own use or for hiring out 
at profitable rates.
Buffaloes are acquired principally through inheritance 
and secondarily through purchase; they are also occasionally 
given as payment for housebuilding. The skapeus or menga' o 
institution enables a man to acquire a buffalo calf as a half 
share of the increase of a buffalo cow he herds for its 
owner.
In theory every man can build his own solid wooden 
house and make his own adze, jungle knife, weeding sickle, 
creese and hunting spear. Nevertheless, some men are more 
proficient in these skills and are often engaged as car­
penters or ironsmiths. A craftsman may at times give up a 
season's work in order to complete a house according to the 
stipulation of a contract he has entered into. In such cases 
his wife and older children perform his share of agricultural 
work in addition to their own, or request the help of a kins­
man. In general, however, every man is, as we observed at 
the beginning of this chapter, primarily a farmer. Crafts, 
gold-mining and trade are auxiliary or seasonal occupations 
practised largely when the rice harvest has been gathered, 
during the slack season between planting and first weeding 
or when there has been a loss of the rice crop through flood­
ing, drought or other natural disaster.
Until 1945 there was scarcely any occupational dif­
ferentiation other than by sex and age. No one had ever 
taken a university degree or passed through a technical 
high school, although three sons of dynastic pesirea families 
in Lebong had undergone training at Mosvia, the Netherlands 
East Indies school for native civil service officers.
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During the 1945-50 Revolution, Redjang country be­
came the Republican stronghold in South Sumatra after the 
Dutch had reoccupied Paiembang, Lampong and the oilfields 
(Propinsi Sumatera Selatan 1954:267-78). Bencoolen, Tjurup, 
Muara Aman and Lebong Tandai each in turn served as the 
republican provincial capital for several months as the 
Dutch military forces advanced from Paiembang and the west 
coast. In the Republican held Redjang area, there was a 
concentration of all the nationalist intelligentsia and 
leadership of the province. Study courses in Indonesian 
and world history were held and English lessons given in 
Padang Bendar and other villages. Redjang men and boys 
were recruited as guides and carriers through the jungle 
mousetracks, but few Redjang joined the Republican army.
The Republican forces also encouraged the establishment of 
secondary schools and these had a profound effect on the 
perspective of Redjang youths who were, for the first time, 
encouraged and enabled to enter secondary schools and uni­
versities. The first Redjang university graduates began 
to enter the South Sumatran public service in 1962.
The three men trained in the Mosvia school have 
risen to high rank in the Republican period. The three 
were brothers and descendants of the old pesirga dynasty 
of Djikalang in Lebong. The eldest, Hassan, as has already 
been noted, became the Minister of Works in the republican 
government of Ali Sastroamidjojo; Hadji Mohammed Hoessein 
was Governor of South Sumatra from 1957 to 1959 and the 
third, Hadji T. Usman has been the Regent of North Bencoolen 
since 1959. The growth of an educated class among the 
Redjang since the Revolution has been one of the major 
causes of conflict with the Bencoolenese who had hitherto 
filled most of the civil service positions in Redjang 
country. The cold war between the Redjang and Bencoolenese 
elite groups is described as a 'war of cliques" (perang 
tobo-tobo). This takes the form of acute competition to 
secure the senior civil service appointments in the 
Residency and its two Redjang Regencies (the third is pre­
dominantly Serawai); in this the Bencoolenese tend to ally 
themselves at the extra-regional level with other major 
ethnic units in South Sumatra such as the Komering or
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Pasemah, between whom and the Redjang there is competition 
for political ascendancy in the South Sumatran province.
In contrast to the Bencoolen coastal strip which is 
infertile and poorly endowed with natural resources, 
Redjang country is, for the most part, highly fertile and 
rich in minerals, timber and other forest products0 
Redjang-Lebong is renowned as the rice granary of South 
Sumatra, and annually produces a rice surplus which is 
exported mainly to Djambi and the rubber producing areas 
of the Musi and Rawas riverine belts in South Sumatra0 
There is a brisk trade at the market towns and Redjang 
businessmen play an increasing part in both the wholesale 
and retail trade of the region. This has been occasioned 
as much by the 1960 government legislation expelling non« 
national Chinese from rural areas as by the growth of a 
Redjang ethnic consciousness.
By Sumatran, and even more by Javanese standards, 
the Redjang are a prosperous people with a high and rising 
standard of living0 This is a consequence of their being 
essentially food producers supplying fast growing urban 
populations who are unable to obtain essential supplies 
from other sources. The Redjang thus enjoy a seller's 
market for their rice, vegetables and precious metals.
The consequences of this new found prosperity were every­
where in evidence in 1962-63: there was an unprecedented 
increase in house construction, expenditure on education, 
and registration of candidates for the hadji pilgrimage 
to Mecca^. The increase is likely to be greater when 
communications with Palembang and Djakarta have been restored
54. Because of a shortage of foreign currency, the Indo­
nesian Government restricts the number of pilgrims 
to Mecca through an annual quota system. In Redjang- 
Lebong in 1961-63 only 6% of the applicants for hadji 
were successful in being selected by the Religious 
Affairs Department. Officers of this Department were 
widely reported, and some areas convicted, for accept­
ing substantial bribes from prospective hadjis wishing 
to secure priority or positive inclusion in the list 
of successful applicants.
to the pre-war level and the effects of the recent four- 
year Rebellion have been overcome.
h . Religion
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All Redjang are classified as Muslims although 
Redjang society as a whole was probably the last in South 
Sumatra to accept Islam. Islamisation was a gradual pro­
cess beginning in the coastal area between Bencoolen and 
Bintunan (R. Btuneun) in the seventeenth century. Its 
progress into the interior can be measured by means of 
genealogical analysis: Islam enters at the point where
Muslim names replace traditional Redjang names (Jaspan, 
1964c:Text A), or when the names of ancestors are given 
in their Redjang form and a Minangkabau title is added. 
Other indices are the entry into pedigrees of a Minangkabau 
or Kerintji migrant who has married a Redjang girl by 
semenjo and whose children invariably bear Muslim names. 
Beside such entries there are sometimes notes attached to 
the genealogical diagrams indicating, according to the 
Muslim calendar, the dates of sunat rasul circumcision 
ceremonies.
Despite these facts, many devout Muslims claim that 
Islam in Redjang is many centuries old because they are 
descended from Adam and Noah via the Prophet Mohamed (see 
Jaspan 1964c:Text F). However, several of the oldest men 
and women alive in 1961—63 admitted privately -- after close 
rapport was established - to having been converted to Islam 
in their childhood or youth. At that time it was common 
for men to be circumcised, an innovation required by Islam, 
shortly before marriage in cases where this was a precon­
dition set by their prospective fathers-in-law^o whilst 
circumcision at seven to eight years of age is now common
55. Mrs. Johanni Johns of the Department of Indonesian
Studies at the Australian National University, tells 
the amusing but true story of a Batak man who forged 
a doctor's certificate of circumcision to marry a 
Minangkabau woman.
PLATE 34a - Boy in ceremonial dress at his 
circumcision feast (ulfe’a sunat 
rasul) at Topos.
PLATE 34b - A 'shaman of the sea' (duku1en 
laweut) officiating at a great 
cleansing rite.
PLATE 35a
Hadji Sjamsuddin, his wife and 
youngest child after their return 
to Topos from Mecca in 1959.
PLATE 3 5b -
Hadji Sjamsuddin attending Friday 
prayers at the mosque, dressed in 
Meccan garb. To his left is the 
'young' imam and to the right the 
keti'eb of the mosque.
PLATE 35c - Men singing deker praises to Allah, 
with drum and tambourine accompani­
ment, in the mosque at Padang Bendar.
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for boys in the towns and villages with access to the main 
roads, it is still considerably delayed in the villages of 
the relatively inaccessible interior„ The sub-district 
government medical assistant (manteri kesehatan) at Tes 
was invited to perform circumcisions at Topos in 1962; 
afterwards he told me that some of the boys were already 
young men aged sixteen to eighteen years. This circumstance, 
whilst alarming to devout Muslims, does not disturb the 
people of Topos for most of whom the traditional religion 
and adat are still as potent factors in everyday life as 
the new Islamic creed.
There is no general name for the pre-Islamic religion. 
Western oriented Redjang and those with a school education 
often refer to it as 'Buddhist'. Elderly people, uninflu­
enced by external evaluations and book learning, sometimes 
call it igamo samfceui gandeui, 'the religion of song and
dance' (festivals). It is also referred to as the igamo 
bikau, the religion of the bhikkus, the mythological 
princely founders of the Redjang Four Brothers confeder­
ation. Yet others call it the igamo tuai 'the old religion' 
whilst a few assert that there was no religion whatever 
before Islam and these speak only of 'the age before 
religion' (waktau ajo* igamo).
Although devout Muslims claim that the old religion 
has been extinguished by orthodox Islam and that little or 
nothing remains of the former creed, there is in fact a 
complex interchange of values and dogma between it and 
Islam. In every village there is at least one shaman-cum- 
medicine man (duku1en) who is the chief officiator at 
family and community ritual occasions (kedurai). He is 
the guardian of the old religion, sacred tribal knowledge, 
ancestral relics (kumeut an) and the forms of public 
ritual bequeathed by the ancestors. At kedurai and vow 
redemption rituals (misai sod or misai nazar) he is called 
upon to placate angry or dissatisfied ancestral spirits 
and to invoke their assistance for their living descendants.
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The duku'en's place in the society is sanctioned by 
an adat ketje which depicts the occupational divisions - to 
be discussed in Chapter 5 - in the society. Binurija, the 
oldest duku1en of Topos described these as the Muslim priest 
the temporal ruler, the shaman and the craftsman (tun malim, 
radio, duku'en, tukang). Each of these has its appropriate 
codification of laws, mores usages and areas of specialisation 
described respectively as ada1 sara1, ada1 radio, ada1 
duku1en and ada1 tukang. The ada1 duku'en endows the shaman 
with primary responsibility for protecting the spiritual and 
physical well-being of the village community. The dangers 
facing the community are believed to be of two primary kinds. 
Firstly there are deleterious supernatural influences from 
the mountains which most commonly take the form of a demon, 
Semad Belelkat, jinn (djin or iblis) or devils (sitan) 
some of which find a habitation in tigers. Protecting the 
community from the dangers of the mountains requires a 
special duku1en who has inherited magical powers and skills 
with which to exhort the spirits of the land to return to 
their abode in the mountains. Sometimes, however, it is 
believed that a troublesome jungle spirit is a detached soul 
and that a duku8 en or other spirit specialist must inform 
the spirit of its true identity and parentage. Once this 
has been done - as in the incantation 'Suting Nursani is 
your name' (Jaspan 1964c:Text C) - the spirit's potential 
capacity for harm is said to be neutralised; it is now 
'cool and calm' (sengo dingin).
In contrast to the shaman of the mountains (duku'en 
da'eut) there is a shaman of the sea (duku'en laweut) who 
has if anything the more onerous task of protecting the 
community from contagious sea-brone diseases such as small­
pox, cholera, epidemic dysentery and other 'foreign' 
maladies.
56. All Redjang terms for spirits, with the exception of 
semad, are Arabic.
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A duku'en is neither an opponent of Islam nor in 
competition with the mosque officials. He is convinced 
that the philosophy of his magic and his theory of medi­
cine are firmly grounded in a true Islamic faith based 
on the belief that man is a creation of Allah and is des­
cended from Adam, This is expressed in the ketje:
Saher berasal daripado Adam,
Asal kito daripado Adam,
Asal nini1 mujang kito dari Adam,
Asal kito pat depo bapo' kito.
The external self is descended from Adam, 
Our origin is from Adam,
Our ancestors are descended from Adam,
The origin of our four clan founders [is
from Adam],
The external self or the body of man is thus the 
making of Allah; the inner self, however, is a product 
of learning and experience, the gradual acquisition of 
spiritual qualities through a conscious pursuit of eth­
ical decency (kabaikan) or through mysticism (lemau 
kabatinan or tassawuf) (see Johns 1957).
As in other contemporary Indonesian religions (cf. 
Hurgronje 1906, 11:282-88; Geertz 1960) there is much 
syncretism. The igamo bikau, being older in its theological 
structure and liturgical ritual is still practised by all 
but a small minority of Muslim extremists of the kaum mudo 
modernist persuasion. The kaum mudo was introduced in the 
1930s by graduates of Islamic theology seminaries in West 
Sumatra. Foremost among the Minangkabau Highland semin­
aries was the Thawalib at Padang Pandjang. This was 
founded in 1911 by Dr. Abdul Karim Amrullah, the father of 
the distinguished novelist and scholar,' Hamka. Some oü ’the
80
first teachers were men who had been trained in Mecca.
The seminary offered a five to seven year course for 
graduates of primary schools (Scholah Rakjat) or Islamic 
primary schools (Sekolah Rakjat Islam). The curriculum 
includes Arabic, Tafsir, Usui, Fikh, Tauhid, Hadits, the 
History of Islam, Muta'la', Muhadasa and Insja'. Before 
the second world war there were about 1,500 students, 
many of whom came from Atjeh, Palembang, Bencoolen (and 
Redjang), Riouw, Borneo, Celebes, Malaya and Southern 
Thailand. Before the rebellion (1958-62) it was the ideal 
of many young men, after graduating from the village 
Tarbijah or Mohamadijah schools, to go to the Minangkabau 
highlands and there spend three to five years (few stayed 
for the full seven year course) devoting themselves to a 
study of Islam. The disruption of communications and the 
destruction of the Minangkabau theological schools during 
the rebellion, however, have led to greater interest being 
shown in the educational facilities of Palembang and Java, 
and - as among the Minangkabau themselves - in secular 
education rather than religious.
In the Kaum Mudo's crusade against the syncretic 
blend of the ancestral religion with Islam it designated 
as the kaum tuo all who did not reject the propitiation 
of ancestors and the aftercare of souls. The kaum tuo 
also had Islamic seminaries but these had less influence 
than the Tawalib among the kaum mudo modernists. The fore­
most kaum tuo seminary was - and is - the Madrasah Tarbijah 
at Tjandung. This was founded on 5th May 1928 by Sjech 
(Sheikh) Suleiman Arasuli whom I interviewed in December 
1962 at the age of 85 years. He had been accorded the 
title of Al-Ustaz-'Ul-Kabir in recognition of his services 
to the seminary and to the PERTI political party which it 
has nurtured. Sjech Arasuli visited Redjang country in 
1931 after which several young men followed him to Tjandung 
where they remained for several years. This division into 
religious moieties characterised every Redjang village 
community from the mid 1930s until the outbreak of the 
P.R.R.I. rebellion in 1958. The kaum mudo was closely as­
sociated with the Masjumi political party, which the 
government declared illegal in 1958, and with the P.R.R.I. 
rebels. Since that time there has been an attempt to heal
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the breach and restore unity in the organisation and in 
the conduct of village religious life. Professor Hazairin, 
a native of Bencoolen, has repeatedly called for such unity 
particularly in his brochure Indonesia Satu Mesdiid [Indo­
nesia One Mosque] (Djakarta 1952),
Most middle-aged and elderly men, and a few older 
women, pray the required five times a day, turning to 
Mecca, Children from 5 to 12 years spend their evenings 
learning to recite the Koran (mengadjai) at the house of 
one of the mosque officials or other learned men (tun 
malim, cf. the savvids in a Lebanese village in Peters 
1963). In large villages there may be four of five such 
evening classes operating simultaneously. Boys from 13 
upwards, and sometimes young married men spend their ev­
enings practising to shout and sing deker praises to Allah 
(cf, Tugby 1958:507-508) under the instruction of a sufi 
teacher who has learned the art in or near Bencoolen,
About a quarter to one-third of the adult men in the com­
munity attend the Friday mosque service; few women attend, 
and in many villages it is not customary for them to do 
so. In contrast to the Muslims of the towns - and to the 
Minangkabau - the most important holiday in the Muslim 
year is Idul Adha - the feast of hadji - rather than Idul 
Fitri at the conclusion of the Ramadhan fast month. The 
entire village community gathers for the Idul Adha morning 
service which is often held in the open, particularly near 
a river bank. After the massed service, at which everyone 
is dressed in white hadji robes, there are sacrifices of 
goats to the souls of deceased children (kikea1) and for 
the redemption of vows.
Despite the numerous pre-Islamic features of their 
eclectic religious life, the Redjang insist that they are 
devout and observant Muslims, They say they abhor pork and 
wish to make the pilgrimage to Mecca, although only about 
2% succeed in becoming true Hadjis, Substitute pilgrimages 
are held by followers of tasawuf or sufi to places of
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hermitage or retreat, (sulup) within Redjang country. The 
most important su.lup places in 1963 were Nangai Ketaun 
near Muara Aman, and Tandjung Heran in the Slupua Blau 
mergo. It is said that as a result of sulup a man emerges 
feeling spiritually purified, as though he had been to 
Mecca” . Some of these affect the hadji habit of a white 
skull cap (kepiea), but they are often taunted as “carbide 
hadjis' (adjai karbid) on the analogy of bananas that are 
picked green and hard and then to expedite their ripening 
are placed with carbide in sacks and buried in the ground 
or placed in cool dark places.
i. Philosophy and values
Harmony amongst men, peace and security are the most 
prized values of Redjang society. That these are oftentimes 
disturbed or wanting is regarded as a consequence of immature 
personality development (perngai ku'ang mso') and human 
frailty. They see themselves as simple farmers trying to 
extract a livelihood from a harsh and hostile physical en­
vironment and as honest and straightforward people (tun 
lu1 us) , kindly disposed to their fellow men (bai8 ateui) .
Yet there are people within the society whose personality 
appears arrested or immature - men and women who act im­
pulsively and out of step with the adat and social norms.
They believe that mature people resolve conflicts through 
peaceful discussion (baseun), conducted at the lineage or 
village level according to fixed rules which enable trad­
ition and public opinion to exercise a positive influence 
on the course of negotiation. Only immature people, de­
ceived by false conceptions of their individual prowess or 
a twisted notion of transcendental individualistic rights, 
resort to violence (begasea).
57. Cf. the phenomenon of the Singapore Hadji (Hadji Singa- 
pura) , well-known throughout, Indonesia.
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The socialisation of a Redjang from birth to maturity 
is conceived as a process of internalising a concept of shame 
(selek.) o Selek is a culturally expected response when a 
person performs or experiences anything that deviates from 
the established laws, mores and usages of the community,, If 
a man does not live within the framework of adat prescrip­
tion, marry and raise a family, care for his dependents and 
fulfil his obligations towards his kinsmen and co-villagers, 
he feels and is said to feel selek^.
To experience selek causes a Redjang a deep and some­
times lasting sense of mortification; fear of it constrains 
a man to spend money where his economic rationale argues an 
uneconomic investment, as in a lavish reception for a child's 
traditional wedding or circumcision feast. Cases of men and 
women running amok (ngamok) are almost invariably attributed 
to their inability to control their selek or to await the im­
plementation of baseun machinery for the resolution of con­
flicts, Obtaining absolvence from selek is as frequent a 
motive for ritual feasts as a wedding or mortuary rites. Gum 
benzoin (kemenjeun) is burned, the ancestors invoked in 
kedurai ritual and Allah is addressed in Arabic prayer. The 
need for selek removal is furthermore one of the major moti­
vations impelling people to make solemn vows which have to 
be redeemed when their purposes have been fulfilled.
The fear of selek functions as an insulator of social 
tension;^ it is a kind of think-before-you-leap mechanism 
which helps to inhibit the unbridled expression of private 
anti-social reaction. It also operates as a stabiliser of
58. Cf. the concept of is1n among the Javanese described 
in Geertz, H. (1961:111-14).
59. Cf. Marwick's (1964) penetrating conceptualisation of 
witchcraft - among the Cewa of Central Africa - as a 
'social strain guage'.
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economic values, for people are selek if they attempt to 
force up the price of their produce or labour within the 
village confines, for it is not immoral to take 
advantage of townsmen or strangers„ It also helps to 
minimise economic differences by necessitating a redis­
tribution of wealth within the community and this helps 
to obviate cases of hunger, deprivation and hardship.
Redjang country has however, for as long as men can 
remember and their records recount, been a magnet for 
seekers after mineral wealth. The word Lebong, as we have 
seen above, denotes a mine and the chief mineral mined was 
and is gold^O. Legends of origin and the historical 
roajat are shot through with stories of men attracted to 
the goldmines, waging wars for their possession, despoil­
ing parties of gold traders through trickery or brute 
force and searching for new auriferous veins with the 
aid of magic and divination (tenung).
The effect of all this has been to introduce into 
everyday life a strong and unmistakeable materialism and 
avarice. The rugged search for fortune on the gold digg­
ings has produced the value system of any male-dominated, 
aggressive frontier society where most men have at one 
time or another made and lost a fortune, robbed and been 
robbed.
In the panning, refining and sale of gold there is 
much scope for deception; indeed deception and deceivers 
(tun mike) are a recurrent theme in Redjang folklore and 
ketje. The cycle of mousedeer fables (Nanc^ eui Katjea) , 
the Orphan Boy (Ano’ Lumang) tales and the epics of Grabda 
Sindo and Tan^centre on the exploits of a hero who is 
repeatedly deceived by more powerful animals or persons.
60. At Lebong Tandai, Lebong Sulit, Lebong Donok, Lebong 
Simpang and Tambang Sawah and a half score of lesser 
mining sites. About 4,600 men were engaged in the 
panning of gold at these sites in February 1963»
An annotated collection of these folklore cycles and 
epics ‘will be published separately in South. Sumatran 
Folk Literature, Part 3 (in preparation).
61.
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Although the hero suffers embarrassment and sometimes 
physical pain and is often threatened with murder, he 
eventually triumphs over his adversaries by resort to 
shrewd stratagems or by carrying out orders to the point 
of absurdity,,
The attainment of intellectual maturity is conceived 
as a long and painful process in which a person learns to 
recognise the many faces of deception,, It is said that 
only the oldest and wisest of men can see through all ap- 
pearances and guises and so perceive the true form and 
character of people, objects and situations0 tt is recog­
nised that men are concerned to protect and further their 
own private and group interests and to regard every means, 
however antisocial in a wider sense as legitimate in the 
pursuit of their own goals. Antisocial action or intent 
in others is evil, (kide) but it is evaluated more leniently 
in one's own kin group because of a kind of self-preserv­
ation waiver.
This subjective concept of the nature of evil pro­
duces a double standard of values with regard to crime. 
Murder, for example, is a universally recognised crime and 
the adat requires that a murderer should be apprehended and 
handed over to the pesirga„ The adat does not make this 
obligatory for a murderer's kinsmen, however; it is morally 
defensible for a man to conceal a murderer who is a kinsman 
and aid him all he can.
Men should be conscious almost in an extra-sensory 
way of the likely responses of other people to their own 
behaviour. If everyone had such sensitivity, Man Aher, an 
elderly shaman, said, violence, theft and defamation would 
be rare indeed. Individual or group action taken without 
reasonable pre-assessment of the reaction of those affected 
is a mark of immaturity or of a poorly developed social 
intelligence,
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Whenever a person has an important wish or purpose 
in mind he ought to discuss it with all who will be affected 
by the action and its likely consequences» This is expres­
sed in the proverb:
'water flowing through a pipe is round; 
there is unanimity where there is joint
deliberation'
(buleut biowa kerno pemetung 
buleut kato kerno daseun)
But discussion is not enough, for a decision must be 
based on a readiness to recognise, understand and concede 
the legitimate and reasonable claims of other people» Flex- 
ibility and preparedness to adjust to changing circumstances 
is imperative to keep the peace in village society in which 
everyone is related to everyone else but where acquisitive 
passions tend to be a constant source of friction and con­
flict» This notion is expressed in the maxim:
'if you enter a goat pen, bleat; 
if you enter a buffalo byre, bellow; 
if you enter a cowshed, low»'
(barat masu1 ke'ung kambing mengembe' 
barat masu1 ke'ung kebeuw menguwe' 
barat masu* ke'ung sapai mengawu1)
The most dangerous type of person is one who does not 
experience selek. This belief is conveyed in the proverb:
'an illness can be cured by medicine 
but if one does not feel selek there is
no remedy'
62. Cf. Johns' Rantjak di Labueh (1958:58):
'And when a woman has no shame it is a reproach all 
her life» She is like a door without a lock which 
any thief can enter or a ship without a rudder 
which early loses its course I
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(kalau boIon dapeut nubeut 
Kalau tjoa beselek tjoa dapeut nubeut).
If a man has inflicted injury on another but feels 
neither guilt, remorse nor shame; he is considered to be 
little better than an outcast and will be treated as such:
'he is self-opinionated and irresponsible; 
his fault is he will not honour his debts; 
he will not admit his errors'
(iman bergagga tiung bergalo
salea tj oa io' suko utang
gaw£a tj oa lo' suko mateui)
Such a person is regarded as an outlaw who preys 
on village people since he is subject neither to reason 
nor to logical persuasion. His whole scale of values is 
inverted until it becames the antithesis of the Ada1 
tigo bersilo:
'the debtor duns his creditor, 
the murderer demands blood money'
(si butang si menagia* 
si munua si minoi bangun)
This brings us to the concept of asai which is pre­
tending to be something one is not and cannot be. Asai is 
essentially a malady of youth and immaturity, an attempt 
to achieve by artificial means results which normally take 
much longer; it is compared with the overzealous but self- 
defeating intellectual genus of the 'carbide hadjis'63#
63. See page 82 above.
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Asai implies hoax, deception or artifice; an attempt, 
always short of success, to be or to achieve something that 
cannot be. The inherent weakness and danger of political 
leaders is that they pretend to greatness and importance 
(asai grot), literally 'would-be great'„ Nubile girls and 
young widows are often disappointed by men who are 'would 
be fine' (asai ba’eus), that is who sport gallant city airs 
and a supposed superior breeding. Young women who are 
'would be beautiful' (asai tjalak) often walk and talk 
affectedly, spending much time and money on aids to beauty. 
But it is the 'would be clever' (asai patjo1) type that 
the society regards as the most insidiously harmful for 
this is the person who wears a thin layer of knowledge 
and learning as though it had deep roots. He is always 
ready to give advice to others, to solve insoluble pro­
blems and to proffer information - usually based on half- 
digested or imaginary sources - when people are in need 
of true and correct facts and therefore easily exposed to 
chicanery and duplicity.
To live simply, without affectation, pretensions or 
unreasonable expectations, without harming one's fellow men 
and in accordance with the adat, is the ultimate measure of 
a decent human being in the Four Brothers society. But as 
one sukau elder said: 'though most people dislike affect­
ation who is entirely free of it?'
Chapter 2
THE IDEOLOGY OF PATRILINEAL KINSHIP
a. Introduction
b. The mythology of male dominance
c. Beliefs concerning clan exogamy 
and the incest taboo
d. The mythological charter of 
beleket
e. The severance of women from their 
natal affiliations
f. Lineage accountability
g. The continuity of the lineage
h. Avoiding the cessation of male 
descent lines: the mechanisms of 
semendo and ano1 bele1 temdje
dj u1eui.
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a. Introduction
The structure of traditional Redjang society is 
founded in a patrilineal-patrifocal kinship organisation. 
The members of each of four patricians (bang mego), 
Bemanai, Djikalang, Slupua and Tubeui trace their descent 
through agnatic links to an apical clan ancestor (bikau, 
see Bemanai barkcloth chronicle in Jaspan 1964c) who is 
regarded as the clan founder (muloi djidjai bang mego).
The four clan founders are thought to have been brothers, 
the sons of a king of the 14th century Javanese Majapahit 
kingdom whom they refer to as Modjopahit or Djang. Their 
descendants are believed to comprise all Redjang - in the 
same manner as the Tiv believe they are descended from an 
eponymous apical ancestor Tiv (Bohannan, L. 1952 and 1958: 
35) - and several sections of clans of the neighbouring 
Ipuh, Rawas, Rupit, Ampat Lawang, Pasemah and Serawai 
peoples (see Map 1).
The four clan founders, Bikau Bermano, Bikau Bem£>o, 
Bikau Bedjenggo and Bikau Sepanjang Djiwo, are believed to 
have formed an alliance to preserve their unity and main­
tain the rule of law (Marsden 1783:178; Hcessein 1932). 
This law was founded on sanctions to safeguard the rule of 
clan exogamy, property rights and the accountability^ of 
the life of every clan member. The alliance or confeder­
ation was called Djang Pat Petulai (Four Redjang Brothers) 
and later Djang Tiang Pat (Four Redjang Pillars).
Patrilineal descent, succession, affiliation and pat- 
riviriJocal residence were the cornerstones of the Four 
Redjang Brothers kinship system. Men begat by any 
Djikalang clansman regard themselves as direct descendants
1. This term appears to me to be more appropriate than 
'mutual responsibility' cf. Antonovsky (1960:434) for 
a comparison of the two terms.
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of the Djikalang clan founder, Bikau Bembo, through trace­
able genealogical links from father to son through fifteen 
to eighteen generations (see Pedigree 3). They say they 
have 'Djikalang blood' and that their bone structure has 
inherited the peculiar anatomical characteristics of Bikau 
Bembo. As proof of this a Djikalang man claims that his 
index finger has an oblique incline unlike his other fin­
gers or the index fingers of non-Djikalang. No one who is 
not an agnatic descendant of Bikau Bembo is believed to 
have this orthopaedic anomaly. Parallel beliefs about ex­
clusive anatomic peculiarities are held by each of the 
other three clans.
The mystical bonds of common descent, uniting all 
agnatic clansmen in a common relationship with the natural 
world and excluding all other persons from that specific 
relationship, may have been expressed in a totemic system; 
if it did exist at all only vestiges now remain. The 
Djikalang sacred animal is the crocodile (buai). By an 
ancient pledge said to have been made by the crocodile 
king to Bikau Bembo, the territories of the Djikalang clan 
and of crocodiles would be kept eternally separate. Now 
the crocodiles inhabit the estuaries of the rivers on the 
west coast, and have never been observed further than six 
kilometres upstream, whereas the Djikalang live in the 
highlands and the headwaters of the coastal area, so that 
the habitat of crocodiles and Djikalang are naturally 
separated. Nevertheless, there are occasions when 
Djikalang go to the coast and have to cross crocodile in­
fested estuaries which they do fearlessly, they claim, 
because of 'the ancient pledge' (djanjai smajo). The 
totemic animals associated with the three other clans are 
now not known with certainty. It was suggested by one 
elderly Bemanai informant that in the period 'before 
religion' his clan totem was the wild pig (dja1uwa). With 
the entry of Islam, however, the pig became an object of 
revulsion and Koranic prohibition (haram) and could no 
longer be regarded as the clan totem.
92
Whilst the patrilineal ideology continues to be a 
dominant feature in Redjang traditional culture, it is 
only superficially understood and has little bearing on 
the lives of people who attained their adolescence after 
the early 1930's. Before that time people married largely 
according to the beleket rule^ which was the pivot of the 
patrilineal kinship system; since then beleket has been 
largely replaced by semendo an uxoriloCal marriage. Men 
married by semendo an, and these now constitute 97%^ of 
married men under the age of fifty years, are seldom 
knowledgeable about the traditional patrician system, 
their patrilineage affiliations and the considerable body 
of myths and customary practices relating to the complex 
of patrilineal institutions. Patriliny is thus no longer 
an ongoing system and what will be described in this and 
the following chapter relates essentially to the period 
prior to 1930 and only to a limited extent to the present.
The ideology of patriliny is by no means to be sought 
only in the relics of the past, however, since it is alive
2. The decisive role of marital residence in determining 
the lineal affiliation of the children of a married 
couple is discussed in Chapter 3.
3. Average based on a count in 1962 of all marriages in 
the Bemanai-Djikalang and Sukau IX mergos in the 
Highlands and the Perbo and Palik mergos in the Low­
lands. Counts made in villages in the other mergos 
conform with the average proportion of beleket to 
semendo an marriages in the four mergos where the 
count was complete. In the lowlands the incidence 
of beleket was below 1% in most villages in the 
Migai Kelinqlang and Slupua An mergos, but between 4 
and 15% in some isolated headstream villages in the 
Btuneun, Lai and Biowa Besai mergos.
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and structurally relevant for a majority of people in the 
age group over 50 years. Whereas the majority of younger 
men are married semendo an and thus reside matriuxorilocally 
in what is essentially a matriuxorilineal kinship context, 
especially where this has occurred for the second or third 
successive generation, the older generation still lives in 
the context of the traditional patrilineal structure and 
beleket cultural pattern. The younger 'uxorilineal' men 
manage the society's administrative and economic instit­
utions and are the chief links between villages and the 
outer world of government, the army, markets and non- 
Redjang people. The older men prefer to remain in their 
villages and talangs where they continue to operate the 
traditional corporate institutions of the patrilineal clan 
system.
b . The mythology of male dominance
Older men have a notion of male primacy and domin­
ance over the female that derives, they claim, from their 
native religious cosmology and adat. The antiquity and 
precise nature of the pre-Islamic religion cannot now be 
established with certainty. Neither British nor Dutch 
visiters to the Highlands, before the conversion to Islam 
began in the mid-nineteenth century, recorded the numerous 
chronicle myths (roajat asal) of the origin of the world 
or the jocial order of the Four Redjang Brothers confed­
eration . The myths of the origin of the world and of 
human creation current since the advent of Islam are 
clearly syncretic. The Judaeo-Islamic creation story has 
been largely adapted with only certain details adjusted 
to the original Redjang conception of the natural and 
supernatural worlds.
4, The account given by Marsden (1783:278-9) is barely a
skeletal outline of the main myth relating to the origin 
of the four pillar clans. The Redjang with whom he had 
contact in the vicinity of Lais and Bencoolen were al­
ready converted to Islam.
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The degrees to which the Redjang myth of creation 
approximates the biblical or Koranic version varies from 
one area to another. It is closest in the Lowlands where 
Islam is oldest and Islamic educational instutions such 
as the Perti tarbijah (traditionalist) Koran schools and 
the Muhammadijah (reformed) schools have been longest and 
most firmly established. The pre-Islamic elements are 
commonest in the most recently proselytized parts of 
Lebong where formal Islamic education is still rudimentary. 
The version given below, related to me by Man Aher, the 
senior shaman of Topos village in the highland Djikalang 
mergo, is a resume of one such earth creation myth, the 
roajat asal usul bumai djidjai.
The myth of the origin of the earth's creation
The earth and the sky were not yet, all was 
blurred and void. There was neither vegetation 
nor any living thing. God had not yet spoken. 
Mohamed was not yet created. Adam was not yet. 
Then from the void there slowly appeared a 
separation of heaven from earth, divided by 
the winds. Clouds, the sun and the moon then 
appeared in the sky, making it lustrous and 
soft. But the sky was not yet called the sky. 
the earth was not yet called earth. Islands, 
mountains, the sun, the moon, the stars, birds 
and plants were still unnamed by God; they had 
only nicknames. Then God named them^ and the 
coarse became fine. He inspired his breath of 
life into them. But there was no law on earth,
5. The assumption implicit in this is that nothing exists 
without a name. The celestial bodies and the earth's 
fauna and flora consequently had 'nicknames' but these 
were substituted by proper or real names, giving them 
what might be called a charter of authenticity. Simil­
arly all Redjang children are given nicknames at birth, 
and these are not replaced by a real name until after 
the natal cord has dropped off and the baby has had its 
first ritual bath (nmbin biowa). Until it has had this 
bath it is still in a transitional state of separation 
from its mother, and not yet a fully independent human 
being. The nmlpin biowa rite thus represents an indiv­
idual's charter of authentic incorporation into his 
parental family and the society.
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there was no one to judge. God then created 
the law of nature, the law of the meeting of 
the fresh winds with water and earth. [This 
enunciates the Redjang law of nature, the 
ukum alam. Each contains something of the 
other: part of the earth is in the sky, and 
part of the sky is in the earth.]
Both sky and earth were created in vast quan­
tities. There were rivers and brooks to give 
drink to men, there was fire with which to 
cook. God sent his angel spirits [semad 
maleikat who are partly associated in the 
Redjang eschatology with a pre-Islamic demon 
Semad Belelkat] to fill the rivers with fish, 
the sky with birds and the land with forests 
so that men could make swiddens. All was now 
light; there was an end to the void. Things 
became clear in their separateness, the dark 
from the light, the good from the evil. This 
must never be forgotten for this was the 
order of events in the creation. All things 
were created in their proper order, the trees, 
the birds, Adam and his descendants.
In this myth both the creator and Adam, the first 
human being, are male, and Eve is not mentioned. Descent 
from Adam and the propagation of the animal and human species 
is narrated in a subsequent myth that describes Adam in 
association with the Archangel Gabriel (Radio Braife'a). The 
main moral of the first myth is reiterated in its conclusions: 
seniority and rank on earth are a consequence of the order of 
divine creation. Adam and his descendants must never forget 
that prior creation established both a jural and mystical 
precedence which no subsequent human action can alter. If 
there is uncertainty about the order of creation, it must be 
ascertained:
Ape kaju dulu temurun ape dulu mendjadi?
Ape monok dulu temurun ape burung dulu mendjadi?
Which timber was the first to be sent, which was first created? 
Which bird was the first to be sent, which was first created?
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The myth thus provides a mystical charter for the 
belief that prior creation in the mythological evolutionary 
scale confers biological superiority and social precedence 
in the contemporary world. As man was created before 
woman, he is ascribed a natural seniority of status. Con­
sequently the bio-social order of human society is believed 
to be founded in unalterable male supremacy for Adam was 
created before Eve, This leads to the belief that the 
nature of society and its pivotal institutions of marriage 
and descent are not determined or structured by man but 
are a product of an archetypal charter defining and regu­
lating the course of subsequent natural evolution0 Male 
primacy, father right and agnatic descent are thus held 
to be natural phenomena rather than one among several 
varieties of social structurea This notion is reinforced 
by the myth of human creation, the following version of 
which I obtained from Ali Adin, a lineage elder of Tunggang 
in Mergo Sukau IX in Lebong0
The myth of the descent of mankind from Adam
The Lord of Power (Tuan Punjo Kuaso) wanted to 
create Adam0 He said to Gabriel: ’Gabriel,
go and fetch a fistful of earth, for I wish to 
make Adam'„ Gabriel descended to earth and 
asked Earth [which is conceived as a female 
principle] for a fistful but Earth refused 
saying she had none to spare. He returned to 
the Lord of Power and recounted this happen­
ing. Then the angel Michael was sent, but 
with the same result. After Michael, Saripa 
and Izrail were sent. At last Izrail^ suc­
ceeded in his mission by arguing that the 
lump of earth would be used to create Adam 
and that Adam's grandchildren would be re­
turned to Earth. Even then Earth was reluc­
tant and Izrail had to snatch the needed
6, The angel of death in Islamic eschatology.
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fistful from her by force, [This symbolises 
for the Redjang the inherent conflict between 
man and nature, nature fearing that man will 
ravish the earth and man, dependent on the 
earth for his livelihood, having perforce to 
conquer it and tame nature.] The Lord of 
Power was angered at Izrail's theft but for­
gave him on learning the cause of it. The 
stolen earth was taken to Padang Gersik 
Bulan [a broad field in heaven] and there 
the Institution of Adam (Lem^ago Adam) was 
created. Izrail was ordered to inspire breath 
into Adam's lungs to make him breathe. From 
that time Izrail was made the giver and taker 
of human breath.
Adam then saw a pair of white berbo1 birds, 
a male and female. Thereafter he no longer 
wanted to pray (the Islamic five daily prayer- 
offerings) to the Lord of Power and to praise 
him'7 8. God summoned Gabriel to enquire from 
Adam the reason for this. Adam told Gabriel 
of the birds he had seen and that he too 
wanted a mate of different sex. The Lord of 
Power then sent Gabriel back to Adam to re­
move his left rib and to throw it into the 
Sea of Sacred Light. Adam then entered a 
broad field where he beheld Wo^ (Eve), of 
beautiful appearance, tall and sturdy. Gabriel 
warned him immediately: 'Adam be forbearing,
7. A characteristic anachronism of Redjang magico- 
religious syncresis.
8. The Redjang name for Eve is identical with the kinship 
term for father's sister. Many Redjang regard Eve as a 
universal mother symbol. The resultant complication is 
reminiscent of Malinowsky's observation (1932:159) about 
the difficulties of explaining the Trinity to the 
Trobrianders.
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do not associate with her yet, for you 
must be wedded first. If you satisfy 
your desires impetuously and do not..await 
the law, mankind will never be wholesome 
arc'd salutary, but will be evil of nature.
If you restrain yourself, however, and 
control yourphysical passions, man will 
forever be sound and complete'.
Adam then married Wo and they bore chil­
dren. The first married the third, the 
second married the fourth. In this manner 
the descendants of Adam grew and multiplied. 
But one day Adam quarrelled with Wo for she 
wished to have authority over their children. 
Adam said: 'No, Women may not wield
authority over the children of man, for we 
men are alone responsible'. Wo replied:
'That is not so. We women must be res­
ponsible for it is we who bear a child 
during nine months and ten days of preg­
nancy' . But Adam refuted this, saying:
'Let us separate for nine months and ten 
days to prove if [what you say] is true.
Take your seed to the West and I shall take 
mine to the East. After that we shall meet 
here again'. At the end of that time they 
met again, Adam bringing with him a son^ 
who bore three names, Sultan Amin'ullah,
Sugir Djohan Sekalian Adam and Hidajat 
'Ullah. Wo also returned with a son, an 
evil man as black as charcoal. Adam said:
'Go away [both mother and son] for I do not 
wish you to stay here'. This was because 
Adam's sperm was white and Wo's red. Man 
originates from two kinds of sperm, white 
from the father and red from the mother.
9. The implication is that this son was born mdundang. 
an explanation and discussion of this concept, see 
Pages 100-101.
For
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Wo was ashamed to return where she had come from. 
Nevertheless she set off and walked until she 
reached a river. There she saw a snake slither­
ing in and out of the water. Whenever it em­
erged it was white. Wo then bathed her child 
in the river [symbolising Adam's semen] r-and it 
emerged white, sturdy and healthy, its hair 
curly and beautifully blond. 'Ah', she thought, 
'this is the river that changes appearance (air 
rupa). Let this country then be called Air 
Rupa' [which to Redjang ears is phonologically 
the same as Eropa, the Indonesian word for 
Europe-^]. Then she returned to Adam, and 
said: 'Nah, Adam, my child is now good looking'.
'How have you managed to change his appearance?' 
asked Adam. 'I bathed him in a river'. 'Where 
is the river?' asked Adam. 'Far away' rejoined 
Wo. Said Adam: 'Then take the child back to
that river and let him never return here'. That 
is the origin of the people of Europe, who are 
the descendants of the red sperm of Wo.
The narrator concluded with a personal comment» saying 
that the myth explained why women in the West are more res­
pected than among the Redjang, and are more gently treated. 
'Redjang women are treated with little respect and have to 
work harder than men', Ali Adin asserted.
When Wo returned from conducting her son to the West 
she again argued with Adam about parental authority. In the 
end it was decided that women could never enjoy responsibility 
for the jural affairs of their children (kuaso idiai walai). 
Male responsibility for children and male control of jural 
affairs originated from this creation episode and so it 
has been ever since in the traditional Redjang view.
10. See footnote 5 of this chapter.
100
These two myths provide the most important of many 
bases of rationalisation of the theory of male dominance 
and the existence of patricians patterned on agnatic des­
cent, affiliation and patrivirilocal residence. The myth 
represents man as phylogenetically older and therefore 
morally senior and superior to woman-*--*-. Wo tried to ar­
rogate jural authority over her children, and other women 
have tried to do so since» But in the conflict between 
Adam and Wo and in the trial of potencies, she emerged 
the loser, and her husband the victor, triumphant and un­
equivocally the master of the family.
Not all Redjang believe that the Air Rupa episode 
refers to the origin of Europeans. To many it is only 
symbolic of non-patrilineal peoples living at a great 
distance, across the northern mountain barrier, and in 
particular the matrilineal Kerintji and Minangkabau, who 
are believed to originate from Rum (Constantinople).
The idea of male procreation and childbearing is a 
recurrent theme in Redjang mythology, occurring in the 
roaj at of each bang mego. When the Tubeui culture heroes 
Radjo Megat and Radjo Mawang wanted to increase the number 
of their children from the inauspicious even-numbered 
totals of six and eight to the more propitious odd numbers 
of seven and nine, respectively, they were disappointed 
because their wives could bear them no more children.
Radjo Megat went into ritual seclusion (mdundang) for 
seven days and Radjo Mawang for nine days, after which 
the screens secluding them were opened. The father in 
each case disappeared mysteriously (raib) and in his place 
a boy was revealed. The concept of raib already mentioned 
(in Chapter 1) in relation to death in battle is complex 
and imprecisely defined in people's minds. In general it
11. cf. a Lampong version of this creation myth - where 
the theme of male dominance is similarly emphasised 
- in van der Tuuk (1868, Ms. N) .
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conveys the notion of ascetical withdrawal from the mundane 
world and transfer in some intangible manner to an immortal 
world of ancestral spirits in the mountains above the Land 
of the Four Brothers« The place of raib is at the peaks of 
the highest Barisan mountains surrounding the Lebong Basin.
The belief in male capacity to bear children is of 
course ambiguous insofar as it conflicts with people's ac­
tual experience. Notions of natural possibility and poten­
tiality are not, however limited to or dependant upon the 
experience of living people« For the Redjang such phenomena 
as the birth to males of mdundang children are believed to 
be actual historical occurrences of no less validity than 
the miraculous chariot of fire for the ancient Hebrews, di­
viding Elijah from Elisha and sweeping Elijah into heaven.
One of the present sociological functions of the 
Redjang creation myth appears to be its bolstering of male 
self-assurance and the legitimation of father-right at a 
time when the institutions of matrilineal kinship are 
steadily corroding and displacing the traditional patri­
lineal order« For those who regret or oppose the substit­
ution of matrilineal for patrilineal forms there is a 
sense of what might be called ideological hollowness; for 
such people the traditional myths provide a degree of vi­
carious satisfaction, a phantasy of escape from their 
(relative) condition of male submission in the present 
semendo social order« The decline of the patrifocal sys­
tem has led some of the older generation of beleket-married 
men to lay an added stress on those elements whicji 
’explained0 or validated male predominance and patrilinearity 
as the organising principle in corporate social life.
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c. Beliefs concerning clan exogamy and the incest taboo
The incestuous marriage of Adam's children is con­
sidered to have been unavoidable in the circumstances but 
had it continued indefinitely social relations among men 
would have been destroyed. To rectify this abnormality 
and provide a sanction to prevent its recurrence, God sent 
man the rice goddess, Njang Serai (cf. Jav. Dewi Seri), a 
symbol of a universal sister, 'fertile and beautiful but 
inviolable'.
The myth of origin of Njang Serai
In ancient times there was a prince and a 
princess who were brother and sister* The 
princess was called Puti Senjo, the brother 
Smambang Kuning. The brother wanted to cop­
ulate incestuously with his sister, but 
Puti Senjo did not wish this. To escape 
her brother she fled to heaven. There she 
met the Lord of Power who asked her why 
she had come to him. After hearing of 
Smambang Kuning's incestuous desire the 
Lord replied 'If you wish to return to 
earth, I shall have first to transform you 
into Njang Serai'. She agreed but said 
she was afraid of the many enemies she 
would have on earth. To this he replied: 
'be not afraid, for I shall give you an 
eternal protector against harm. Her name 
is Princess Nor Djinun. You and she will 
descend to earth and there accompany men 
wherever they plant rice, whether in dry 
or wet fields, in swiddens or near the 
village'. Thereupon Puti Senjo was trans­
formed into Njang Serai and she descended 
to earth where she has dwelt ever since.
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God is believed to have created Njang Serai and sent 
her to earth for two principal but interrelated reasons.
Firstly mankind must have rice in order to live, and secondly 
society would be destroyed by incest within the family. The 
union of male and female, both in man and in paddy, is the 
means of reproduction, but such union is not only a physical 
but a magical act. Sexual union has therefore to be regulated 
and made subject to absolute rules buttressed by magical and 
jural sanctions. If the exercise of man's sexuality is in­
cestuous or promiscuous, Njang Serai will punish the miscreants 
by diminishing or altogether denying fertility to their paddy. 
Without paddy they will grow weak and die. In order to live and 
prosper men must honour Njang Serai and abstain from incest and 
promiscuity. In the primordial episode depicted in the myth, 
Smambang Kuning - as the symbol of all members of the male sex 
- was given a sort of ultimatum: he could indulge his sexual 
appetite freely and perish through starvation, or repress it, 
by expressing it in a socially approved way, and live.
Smamlpung Kuning, literally 'Sunset Glow' conveys to 
the Redjang a notion of a universal Adonis cum Don Juan.
The repression of his incestuous desire and promiscuity, as 
a precondition for continued life (rice harvests), was not 
achieved once and for all by the mythological contract. It 
was rather a tactical concession made only to safeguard man's 
first rice crop; Smambang Kunung was quite ready to forget or 
overlook the contract once the harvest was in. The repression 
of unbridled sexuality is thus believed to be neither automatic 
nor permanent. Men have to be periodically reminded and 
cautioned at the commencement of every new rice season through 
an elaborate ceremony acknowledging Njang Serai.
People say that by repressing the incestuous urge, man­
kind received through Njang Serai the most precious of all 
divine gifts, paddy. Paddy itself is conceived of not as a 
material good but as a living thing with a spirit or meta­
bolism of its own (smangeut poi). Smangeut, however, is 
shared with man, since man eats rice and with the bodily
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strength he derives from rice he plants, tends and reaps 
more paddy. Rice is considered to be the only real body­
building food» Meat, fish, vegetables and spices 'add 
relish' but are not essential for health. Disinclination 
to eat rice, especially in children, is regarded as a 
symptom of serious illness.
Njang Serai is the most important and honoured of 
the Redjang deities and the only one to survive in the 
eschatology and theoretical monotheism of the Islamic 
period. She is the symbol of inviolate sisterhood for if 
she is ravished by her brother, who represents all Redjang 
men, she will inevitably retaliate by denying fertility or 
the uninterrupted maturation of their paddy. She is thus 
a symbol of the prohibition of incest and, by extension, of 
sexual promiscuity generally, for Smambang Kunung's re­
nunciation binds all Redjang men who are his classificatory 
brothers. But even then men's physical desires are not 
easily bridled, and especially at the feasts and dances after 
the harvest, cases of premarital incest (between classific­
atory rather than actual siblings), premarital intercourse 
in general and adultery do occur.
Each such case is dealt with jurally by the village 
tribunal and the offenders are fined. But in addition it 
is necessary to obtain Njang Serai's and the bikau's pardon, 
for which purpose an expiatory kedurai must be held by the 
village shaman. When a breach of the contract with Njang 
Serai has occurred, everyone in the village pays greater 
attention than usual to the proper ritual procedures in 
constructing field shrines to Njang Serai and performing 
the cyclic ceremonies for her propitiation (kedurai smawab 
magSa Njang Serai) .
The ascribed mystical bond of interdependence be­
tween man and the paddy smangeut finds many forms of 
symbolic expression. Apart from the upland field shrines 
(Njang Serai shrines are never set up in irrigated rice 
fields since this mode of cultivation is regarded as being 
an innovation adopted from strangers) each household places
PLATE 36a - Hadji Zainuddin, a lineage elder of 
Padang Bendar, propitiating Njang 
Serai at a swidden paddy shrine.
PLATE 36b - Ma Saha', an elderly diviner (duku1en 
temung) at Topos, performs a magical 
rite during swidden planting in hon­
our of Njang Serai.
PLATE 37 - For agricultural rites phallic shaped
cakes of glutinous rice mixed with coco­
nut milk (beni1) are cooked in bamboo 
cylinders by chaste boys and girls 
[Sketch by Helen Jaspan, Topos, 1962].
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a mat and pillow for Njang Serai in the granary before the 
new paddy is brought in. At Kelindang village and at 
Topos granaries are decorated with little red flags or 
flowers, and at Topos some people place bowls of face 
powder (made of finely pounded upland rice) and betel 
on the mat Njang Serai is expected to rest on.
Thus men grow rice and rice, the physical embodiment 
of Njang Serai, gives growth to men. From this point of 
view all material progress depends on the continued favour 
of Njang Serai and this in turn is dependent ultimately on 
man's continuous renunciation of unbridled sexuality.
Whenever a man has in mind making love to a clans­
woman or collateral kinswoman or proposes marriage with 
such a woman he is railed at or taunted by his friends 
for being a Smam)pang Kuning. It is firmly believed that 
the proclivity to commit incest exists in men but not in 
women1 .^ sisters are pursued by the universal brother- 
Adonis, but, like Puti Senjo, are repelled by their 
brothers' desires. That is why the vow of incest re­
nunciation has to be renewed each year at a kedurai rite 
and feast before dibble-planting may begin on the upland 
ricefields. Ritual comestibles made of rice are prepared 
by chaste boys and girls. The most important of these 
are beni', phallic shaped cakes of glutinous rice mixed 
with coconut milk. The mixture is then forced into thin 
bamboo lengths and roasted in an upright position, rest­
ing against a horizontal support placed across an open fire. 
Roasting the beni' is the work of male stamang, the affinal 
women-taking kin of the field owner and his lineage.
The shaman of the earth13, of whom there is usually
12. This assertion, made to me by male informants, was con­
firmed by female informants questioned by my wife.
13. The shaman of the sea plays no part in the Njang Serai 
cult.
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one in each village, is invited to officiate at the kedurai 
ceremonies to invoke the blessing of Njang Serai. He arrives 
early in the morning to supervise the gathering of the rit­
ually required foods and herbs for the kedurai. He brings a 
small basket of paddy (tjupa1 poi) preferably grains that 
have been made magically potent at one of the great cyclic 
rice fertility festivals(mdundang poi). These are the sole 
prerogatives of the Bemanai patrician; in the past they were 
held every three years for the marriage of the male and fe­
male principle in paddy in order to renew the potency of its 
germination.
The seed basket is brought to the centre of the field 
at a place where the shrine (pnai) to Njang Serai will be 
built. There the shaman makes a small seed bed and surrounds 
it with a bamboo fence. In its midst a length of bamboo 
(bulua awai, regarded as the most valuable of the local var­
ieties of bamboo) is planted in the ground. Beside it two 
stalks of young puea (Amomum Cardamomum) are placed close 
together to symbolise the ladder with which Njang Serai is 
believed to have descended from heaven and from which the 
paddy smangeut descends and enters the rice seed about to 
be planted. Finally a mat for the shaman's invocation is 
laid before the shrine and a charcoal brazier is placed im­
mediately below the cardamom ladder. The field owner and 
the patrilineage elders then gather before the shrine to 
participate in the kedurai.
Once preparations are complete the shaman intones 
the 'rite of the coming of rice-seed' (kedurai meus binija'). 
Throughout the invocation he shreds benzoin over the brazier 
with a small sacred knife so that incense smoke curls up the 
shrine and wafts over a small banana leaf bowl of rice gruel 
(bubua kedapo') intended specially for Njang Serai and her 
companion Princess Nor Djinun. Then he addresses Njang 
Serai:
Selaam aleikum, selaam. Greetings of Smambang
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Kuning. Today, an auspicious day of a 
propitious month1 ,^ I beseech Njang 
Serai to come and dwell with us in the 
forests and in the fields, both dry and 
wet ricefields, for five months and ten 
days!5o Thereafter I shall come to you 
in this upland swidden [where we have 
built you this shrine] bringing with me 
suping tapung [the ritually ordained 
food for the kedurai]. We shall then 
invite you to return with us to the 
home we have prepared you in our vil­
lage . There we have placed a mat and 
a pillow for you. But for the next 
five months and ten days we beseech 
you and Princess Nor Djinun to protect 
our dry and wet ricefields both by day 
and by night. That is all.
Selaam aleikum, selaam. I Smambang 
Kuning beseech you. Do not damage the 
paddy in our ricefields. Here I sol­
emnly remind you of the ancient pledge 
you made to the Lord of the Power 
through the Angel Gabriel. To remind 
you of this pledge I offer you these 
victuals, this rice gruel and relish in 
a leaf wrapping. Should an enemy at­
tempt to attack our ricefields let him 
be frustrated by Njang Serai. Let whom­
soever forgets the ancient pledge be 
destroyed. Here are your victuals.
That is all. Selaam aleikum, selaam.
The annual renunciation of incest (and by inference 
promiscuity) is thus the fundamental condition of social con­
trol and economic wellbeing. In theory the pledge has to 
be renewed annually by every male farmer, representing him­
self to the rice goddess as her would-be ravisher, Smambang
14. According to the numerological reckoning of a diviner 
(duku1en tenung).
15. The conventional estimate of one rice crop's maturation 
from seed to ripe paddy.
Kuning, who inhibited his desire in return for a good har­
vest, The farmer's wife and the lineage womenfolk take no 
part in the ceremony.
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The Redjang concept of incest extends further than 
sexual intercourse between a man and a woman of the same 
clan or lineage. There are a series of actions which are 
regarded as anticipatory or potential incest. These are 
tjepalo sumbang, of which the three most common are puju 
menjimbar bekas, budju melonjor batang and mimbang uneun. 
Puju menjimbar bekas occurs when a man sits on a chair 
immediately after it has been vacated by a woman of his 
clan, especially a nubile girl, or if he sleeps in her 
bed, even when she is away from home, or uses her prop­
erty without her permission. Budju melonjor batang is 
regarded as anticipatory incest; it occurs when a clans­
man sleeps in a position facing a nubile clanswoman even 
if separated by a wall or partition. Mimbang uneun is 
visual incest, the commonest form of which is the secret 
spying of a peeping tom at a women's bathplace. For puju 
menjimbar bekas a fine of 40 reals is levied by the vil­
lage community (kutai nateut) and paid to the plaintiff. 
The guilty party must furthermore slaughter a fowl and 
give a feast of atonement with a ceremonial cone of yel­
low rice (punjung meui) and a fowl's drumstick (punjung 
monok) to the village headman and the elders of the kutai 
nateut. To assure the village authorities that such 
'incestuous behaviour' (tjepalo lakau) will not recur, a 
cone of sawo must be served before the guests depart.
Fear of committing or being accused of committing 
tjepalo incest in reflected in the strong avoidance be­
tween actual and classificatory brothers and sisters. 
Brothers and sisters of an exogamous group are careful 
not to be alone in the same house or room, or to work in 
a field or walk through a forest unchaperoned.
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The Njang Serai cult serves furthermore to stabilise 
the traditional political system by reinforcing at each 
rice season the values upon which clan and lineage exogamic 
exclusiveness are based. We have seen that the Njang Serai 
field shrine ritual is conducted not only by individual 
farmers - who may overlook or disregard it in some years - 
but most importantly by the elder of each village patri- 
lineage (sukau), at a ceremony to which all members of the 
sukau are invited. In Topos such sukau rites are carried 
out both before the first dibble-planting and at harvest 
time. In the Bemanai clan, the Njang Serai ceremony takes 
the form of a corporate mdundang poi clan feast for the 
ritual remarriage and rebirth of paddy.
The exogamic character of the original four patri­
cians is repeatedly stressed during the five, seven or 
nine days of the mdundang poi festival. Although it is 
essential for all four clans to take part in it, the danc­
ing and courtship of the youths is nevertheless strictly 
regulated by the exogamic principle. Furthermore, the 
gods and goddesses who 'serve Njang Serai', like the tem­
poral dancers, must all be chaste. At the great mdundang 
poi held at Aur Gading in April 1963, the pots of the 
kleteng orchestra cracked, and this was ascribed to one or 
more of the dancers having had illicit sexual intercourse 
(cf. Text B in Jaspan 1964c) . The festival, apart from 
stressing the ideal exogamic structure and relationship 
of the four pillar clans, emphasises their unity as an in­
tegral polito-ritual confederation within which bride- 
exchange occurs, blood money is paid and the rice goddess 
is propitiated. Whilst the Bemanai clan is both host and 
owner of the mdundang poi festival, it is managed by a 
council of the four pillar clans. It is nowadays one of 
the rare occasions, other than when summoned for admin­
istrative purposes by the government, when the pesirea 
of all four clans (and their localised subclans) meet.
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d» The mythological charter of beleket
As the sons of a bikau clanfounder were forbidden 
from marrying their sisters after the renunciation of in­
cest, annually reaffirmed by the propitiation of the rice 
goddess, they had perforce to seek wives in other clans. 
Since the four clans were from the beginning territorially 
localised, a man had to seek a bride outside his home vil­
lage and clan territory«,
The localisation of clan territories (mergo) sharply 
differentiates the Redjang from the Batak peoples to the 
north. Among the Batak the principle of village formation 
requires, in addition to the founding lineage and clan, 
clansmen of a woman-giving^ (hula-hula or kalimbubu) and 
woman-taking (boru or anak beru) clan to dwell co-resident- 
ially in the same village. In a Redjang mergo all the 
permanent residents of a mergo belong to the same clan, 
either by birth or marriage into it. Each mergo comprises 
a group of villages believed to be of common genealogical 
descent; they thus constitute one patrician or patri-sub- 
clan. In the past a man wishing to marry had therefore 
to seek a bride beyond the confines of his own village and 
clan territory. This is expressed in the words; si alau mo 
slaweui, 'he goes (abroad) to fetch a wife' (see the use 
of these terms in the Bemanai barkcloth chronicle, Jaspan 
1964c). Having found a suitable partner she was 'fetched'
(nemo) to his clan territory and village; the term nemo, 
literally ’fetched' or 'brought’ is the traditional word 
for wife. In the ro' ajat chronicle of the Djikalang clan,, 
for example, Adjai Siang went to the Bemanai clan whence 
he took (mo) the daughter of Bikau Bermano named Princess 
Senggang.
16. I prefer the terms 'woman-giving' and 'woman-taking' 
to the terms 'wife-giving' and 'wife-taking', hither 
to used in anthropological literature. The woman is 
not yet a wife (unless -she is a widow or divorcee) 
at the time that she is given or taken.
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Later in the chronicle the Bemanai clan chieftain 'took1 
Lady Reginang, the daughter of Adjai Siang, as his wife 
(nemo), bringing her from Djikalang to Bemanai country. 
Since the transition to matriliny however, the term has 
become less appropriate, for the husband leaves his home 
and village to reside at his wife's. Nemo is now largely 
replaced by perpuan, meaning women, a term free of any 
notion of prescriptive marriage residence,
The separation of a woman from her natal clan and 
family and her jural incorporation into the clan and 
family of her husband is achieved through the institution 
of beleket. This entails,, firstly, obtaining a wife through 
the payment of a statutory brideprice (leket) and secondly 
prescriptive virilocal [in practice patrivirilocal] marriage 
residence. The leket consists of a stipulated principal 
amount, sometimes described as 'batang leket' or 'the trunk 
of the brideprice'. This is supplemented by a number of 
other prestations whose magnitude depends on joint nego­
tiations (baseun)between the woman-giving and woman-taking 
parties. Both the 'trunk' and the subsidiary brideprice 
payments are transferred by the patrilineal kinsmen of the 
bridegroom to the patrilineal kinsmen of the bride, repre­
sented by her marriage guardian or his deputy. After con­
tracting a beleket marriage a bride ceases to be a member 
of her natal bang mego and lineage, losing all jural rights 
in them. She is henceforth a member of her husband's bang 
mego,lineage, village community and household, in all of 
which she acquires certain jural rights. Her children are 
by birth members of her husband's clan and lineage; her sons 
in perpetuity and her daughters, like herself, until their 
marriage to men of ether clans.
An extensive mythology recounts the origin of 
beleket and there are further elaborations of its jural 
and other aspects in legal codes and ketje„ These vary 
from one clan to another and sometimes within a clan, but 
all are comparable in substance and purpose. Binurija, 
the Rojot lineage elder in Topos, gave this Djikalang
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version of the beleket origin myth0
In ancient times, even before Tia' Keteko, 
there was a king who had seven children, six 
sons and a daughter who was the youngest„
The boys all wanted to marry but their com­
bined resources amounted to the value of only 
one leket„ Their sister, saddened by this, 
said to them: "When I die bury me beside our
house; whatever grows on my grave you must 
care for1„ Shortly afterwards she died and 
was buried by her brothers in the manner she 
requested„ An aren palm took root and grew 
on her grave, its branches spreading over 
the house in which the girl and her brothers 
livedo One day a bird perched on a branch 
of the tree and the brothers competed to 
stone it with catapults. None succeeded in 
dislodging it from the branch, but one of 
them struck its foot. Instead of falling 
from the tree, the bird remained where it 
was« Water then began to trickle from its 
wounded foot» The brothers did not know 
what this liquid was. They tried to cook 
rice in it, but the taste was not good»
They attempted cooking lapeun of meat and 
fish in it, but the dishes were spoiled.
When they diluted the liquid with ordinary 
water and heated it, it yielded crystalsi 
which the brothers tasted and found sweet.
The brothers then set to manufacturing as 
much sugar as possible from aren palms, • • 
They sold the sugar and with the proceeds 
each could pay the leket. to acquire a wife. 
From that time on girls agreed to be bought 
in marriage sc that their brothers might use 
their leket to obtain brides for themselves. 
That is why, in the past, all people married 
beleket. with the exception of slaves, slave 
debtors and strangers.
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The myth conveys the notion of beleket as on original 
social institution, the culturally approved means of free 
Redjang men for contracting marriage alliances. The solution 
to the marriage problem of the six brothers was not achieved 
automatically however. Before they could marry it was nec­
essary for their sister to die, symbolising female sacrifice 
and concession to men to enable them to marry. This cor­
responds with the notion that a beleket. contract imposes a 
greater moral strain on a wife than on her husband, for her 
natal kinship and residential links are affected (Redjang 
say 'severed') by the marriage, not her husband's. The 
myth thus validates the idea that men have a right, granted 
by God through the prior creation of Adam, to bend women's 
inclinations to theirs and to expect compliance.
In this version the sister took the initiative in 
solving her brothers' leket problem. In the following 
Tubeui account, however, the brothers conspire against 
their sister; yet despite their perfidy the sister is 
instrumental in obtaining a leket to enable each to marry.
The adjai of the Tubeui subclan of Sukau IX 
had seven children of whom six were sons and 
one, the youngest, a daughter. The girl was 
exceedingly beautiful but although she waited 
a long time for a man to fetch her [in mar­
riage] none of the seven suitors who came for 
her did so. Meterai Bulan [Princess Moon] 
thought: ‘If I marry it will not be possible
for all my brothers to marry'. But the six 
thought: 'what is the reason of her not going
[in marriage]?' One of them said: 'It is
best that she be slain for there is a reason 
why none of the seven suitors wished to be­
troth our sister. Sometimes she has the itch 
[from ringworm], sometimes she suffers from 
the nasal polypus and swellings'. Her brothers 
felt ashamed of her and after joint discussion 
decided to kill her. But Karang Nio, the young­
est of the brothers, did not wish this though
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he was forced to make a show of agreement, 
Karang Nio then said: 'Let me kill her'.
The others agreed and Karang Nio went to 
Meterai Bulan and said to her: 'Younger
sister, our five elder brothers want to 
kill you. But I shall protect you, tak­
ing you to Ulau De'eus ('The Head of the 
Rapids') on the Ketaun River [near the 
present village of Tunggang], but I shall 
remain upstream [when your raft floats 
downstream]'.
Karang Nio then returned to his village 
and said to his brothers Ki Geto, Ki Togo,
Ki Ain, Ki Djenain and Ki Nio: 'I shall
go now and kill our sister. You stay here 
until I return bringing her blood as proof'. 
And so he departed for Ulau De'eus taking 
with him a sword and a dog. When he 
reached the rapids he said to her: 'Now
go away. If we both have long life and 
fortune, we shall yet meet again'.
Meterai Bulan's raft floated down the 
Ketaun till it reached the ocean. Mean­
while Karang Nio killed the dog, and 
dipped her stole into its blood. He 
returned to his brothers and told them 
he had done what he said he would, in 
proof of which he showed them the blood­
stained stole. [In some variants of this 
myth Karang Nio took with him not a dog 
but a goat, a fowl, a handful of chicken 
feed (njikopot) and a sacred Balinese 
coconut (niowa Balai). He sailed with 
Meterai Bulan from Ulau De'eus to Biowa 
Lemeuw ('Lime River'). There he anointed 
her ritually with the juice of limes^,
17. Belanqija1, an act of ritual purification, always per­
formed at a river by a duku1en or other holy man.
as a result of which she recovered per­
manently from all her maladies].
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The ocean current carried Meterai Bulan 
as far as Pagi Island. There she planted 
the sacred Bali coconut given to her by 
Karang Nio, and it rapidly grew to a pro­
digious heighto Sitting up in the tree 
she saw Setio Barat, the King of Menapuro 
[the Minangkabau rantau principality of 
Inderapura] passing the island in a boat. 
The boat ran aground and Setio Barat with 
his party was forced to beach.
When he saw a girl up in the coconut 
tree he called out; “Whence come you, 
and what is ycur name? I do not ask if 
you are rich or poor but only what village 
you come from5.
“If you wish to know“, she replied, “I 
am from Lebcng“0 Now Setio Barat had 
magical powers and knew that she was no 
ordinary person (tun bae-bae), but that 
she too had magical power (tun betufe'a).
He invited her to his village at Menapuro, 
and after a long parley she at last agreed 
to go with him.
On arrival at Menapuro, they were greeted 
by a great crowd of people who said: “Setio
Barat has brough home another bride“„ Now 
Setio Barat already had six girls betrothed 
to him whom he kept at his home^®, but only 
now that he had seven brides was he pre­
pared to have the wedding. The people said:
18. Presumably in a seraglio (bengit). Cf. Jaspan 1964c, 
Text B o
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"Let us prepare for a great kedjai to cele­
brate the wedding'. Each bride was summoned 
in turn and asked [the name of] her village. 
Only Meterai Bulan would not say (for she 
was still ashamed of her brothers). When the 
people persisted she said: 'I am from Lebong'.
They then asked her: 'Who is your brother,
your father, and where is the village of their 
birth for we wish to send them an invitation 
to the kedj ai? 8 Meterai Bulan replied: 'I
can send the letter myself1. The people re­
plied: 'Let it be so, but if they do not
come the kedj ai will still be held, only you 
shall not be married'. She then sent the 
letter through the wind, because of her 
magical power.
When the letter reached Kutai Blau Sateun 
in Lebong the six brothers held a baseun at 
which they questioned Karang Nio: 'How come
there is a letter from Meterai Bulan calling 
upon us to go to Menapuro and receive her 
brideprice?' Then Karang Nio spoke: 'I did
not kill her for I had no heart to do so.
But if you now want her brideprice, let us 
go and fetch it'. And so the company of six 
set out for Menapuro where they were received 
as honoured guests.
Next day before dawn the seven brides were 
assembled and the six brothers were asked to 
identify their sister. The people said to 
them: 'If you do not know which is your
sister you are deceivers and shall be killed'. 
The five older brothers did not know, but 
Tuan ['Sir'] Karang Nio recognised his sister 
for she gave him a secret sign by raising her 
side curls and revealing a mark [known only 
to him] on her forehead. Then everyone was 
happy saying that the brothers had spoken 
truly, 'And now', they said, 'your sister 
can be married and you shall receive her 
leketo' Each brother then received a
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cubit -*-9 of reals and a cubit of gold» [Nothing 
further is said of the kedjai at Xnderapura. 
The Brothers commenced their return journey 
during which various disasters befell them and 
these are related in great detail. Eventually 
they were shipwrecked at Telu' Sa'o' (The Bay 
of Separation). The five elder brothers were 
quick to get ashore, but they lost all their 
money and gold« Karang Nio, who was not yet 
a grown man, was the last to come ashore.
The five conspired to kill him v\hen they es­
pied him still with his money and gold. Fear­
ing this Karang Nio beached some distance 
away.]
Upon reaching the shore Karang Nio made six 
holes in the sand into each of which he placed 
an equal amount of his gold and money, each 
hole receiving one tael of gold and eighty 
reals. He then called out to his brothers 
to join him. When they were with him he said: 
'Your geld and reals are lost, but let us 
now share mine'. The brothers each took a 
share but felt ashamed. In their embarrassment 
they said to Karang Nio: 'Return you to
Lebong. If: you ever experience difficulty 
in the future, either in conducting nego­
tiations or in warfare, summon us and we shall 
return to help you. But we shall not go back 
with you' (ujo kerne ^ mi gai bei o') . That is why 
the Tubeui clan outside of Lebong is called 
Migai to this day, because they were ashamed 
to return after the occurrence at Telu' Sa'o 
where they separated.
19. A bamboo cylinder one cubit long.
118
This Tubeui version thus has an additional quasi- 
historical function in explaining and legitimising the 
subdivision of the clan and the dispersion of its sub­
clans outside the Lebong heartland. The Tubeui subclans 
descended from the five elder brothers that left Lebong 
for the new territories in the Upper Musi Valley and the 
present Bencoolen and Lais districts were henceforth 
called Migai. When Migai clansmen visit Lebong, they 
regard themselves and behave as members of the Tubeui 
pillar clan and are bound by its regulations and customs. 
On arrival in Lebong the Tubeui there greet their Migai 
clansmen with the words: 'You have returned'.
The story of Karang Nio is taken up again in the 
chronicles (roajat.) of the Tubeui clan. After his broth­
ers departed he returned to Lebong alone, but did not 
settle at his former village of Kutai Blau Sateun, pre­
ferring to move to Kutai Lebong, the site of the present 
day village of Lebong Donok at the north-eastern edge of 
Muara Aman township. From that time the brideprice pay­
able among all Redjang was fixed statutorily at eighty 
reals and one tael of gold. Later, when gold became 
scarcer, it was replaced by an additional four reals.
The determination of the statutory amount of brideprice 
by the Four Brothers, meeting in Long Council at Kutai 
Lebong, was communicated to the five brothers of Karang 
Nio in their new Migai clanlands in 'the land of the 
fragments of the cloth, the distant trail of smoke'
(tanSa kepetjua' kesumbing, mar udjung aseup).
Beleket marriage is an Institution which conveys more 
than its literal meaning of a marriage contract based on the 
payment of brideprice. Implicit in the concept is the 
idea of a patrifocal system of clan, lineage and domestic 
group organisation in which co-resident agnates constitute 
the continuous links in a patrilineal descent system into 
which women are broughtby purchase from other clans to bear 
sons for the continuation of their husbands' lineages.
When a man purchases a bride by paying her father or
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brothers the stipulated brideprice she is jurally severed 
from her natal clan and becomes a member of her husband's. 
She is permanently bound to reside virilocally and her 
children are automatically and irrevocably affiliated to 
her husband's clan, even if the couple is divorced or the 
husband dies. She has no final jural authority over her 
children although her moral influence is considerable and 
increases with the passage of time.
The several myths of beleket origin do not subsume 
a period at which the Redjang people did not yet have the 
beleket custom. They attempt not to 'explain' the evo­
lution of the institution as such but to validate the 
customary regulation of the amount of brideprice, and so 
prevent importunately high demands by fathers of nubile 
girls. The main theme in most of the myths is the heroic 
efforts of suitors to meet these demands. It is said 
that the betrothal negotiations before the stabilisation 
of the amount of bridewealth by the Four Pillars were 
lengthy and protracted; when agreement could not be reached 
the opposing parties engaged in inter-clan raids for women 
(penabeun slaweui).
The myths all emphasise the antiquity of beleket 
and its instrumentality for the conclusion of a lawful 
marriage with which to secure legitimate heirs and suc­
cessors to a man and his lineage. Where resources were 
insufficient to meet the high cost of beleket - a not in­
frequent contingency where there were many sons but only 
one daughter and consequently only one potential leket 
to be divided among all her brothers - the myths show by 
precept how men may, by diligence and using their wits 
or by supernatural means, increase their wealth and thus 
accumulate a surplus product for the payment of bride- 
price. The mythological deities and ancestral spirits 
provided the initial stimulus and means, as in the aren 
sugar episode in the first version.
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The second myth sanctions the customary fixing of 
the leket at eighty reals, This was the statutory mini­
mum amount for common men in all oral and written Redjang 
legal digests (see Marsden 1783:193; Kiagoes Hoesin 1938: 
184), Higher amounts were permitted only in the case of 
pesirgas, village headmen and their deputies. After the 
Dutch occupation a real was equated with two guilders, so 
that the leket was fixed at 160 guilders. After the re­
publican revolution in 1945 the leket became 160 rupiahs, 
but the amount has since been increased steadily by a 
sliding coefficient to keep pace with the continuous in­
flationary process^o
Inter-sibling rivalry occurs in almost all the 
myths and chronicles relating to beleket, The poorer 
a family the mere difficult it was to provide each son 
with a leket. In some cases a poor man was regarded as 
fortunate if his wife bore him many daughters whom he 
could “sell', but few sons, Malays and Minangkabau 
criticised the institution of beleket on the grounds that 
it made the Redjang avaricious and inclined them to treat 
their daughters as chattels, and that having obtained a 
leket a father sometimes used it to buy a second or third 
wife for himself rather than marry his sons. Such abuses 
may have occurred in the Malay-influenced regions near 
Bencoolen and Lais, but there is no evidence of their 
occurrence in the highlands where the use of a daughter's 
leket by her father in order to remarry is regarded as 
repugnant and contrary to the spirit of the law.
The myth of beleket in the Palik mergo has a simpler 
theme and little more than the rudiments of a narrative.
The characters are unnamed and no clans or villages are 
mentioned,
20, In 1959 it averaged 1,600 rupiahs; by April 1963, after 
a sharp increase in the price of rice, it had reached 
16,000 to 20,000 rupiahs.
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Once, long ago, there was a young man 
who was an only son„ In seeking a bride 
he fell in love with a girl who was her 
parents' only child. Her parents were 
loathe to lose her and so set a brideprice 
so high that they believed no man would 
ever be able to claim her. The leket had 
to consist of:
The statutory batang leket of 80 reals (or 
160 rupiahs)
A sheathed creese (ke1 is peti1) valued at 
2 reals
'A creese worth four' (ke1 is go pat) valued 
at 4 reals
A creese with a handle engraved with silver 
(ke'is tepang lekeup mas) valued at 16.5 
reals
A scimitar with silver engraving (siwar pera') 
valued at 5,5 reals
A 'split cucumber' scimitar (siwar bel£a 
lepang) valued at 3 reals
Heirloom money (tjatji kumeut) valued at 
12,5 reals
21'A blanket against the cold' (selikup sengo)
A headcloth of Euginese cloth (tja'ulau Bugis) 
valued at 12 reals
A ceremonial tobacco box (selpda odot)
21„ The blanket and tobacco box had no fixed value but 
had to be of the finest quality obtainable. All 
these constituted only the leket to be paid to the 
bride's father. Additional prestations were re­
quired for the bride, her mother and sisters, and 
a buffalo had to be provided for the marriage feast.
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To the father's surprise the young man, 
upon hearing the sum of leket demanded, im­
mediately gave him the tjatji kumeut of 
12„5 reals as an earnest that he would marry 
her. Thereafter he set out to seek his for­
tune so that he could pay the entire leket. 
He went to his father and told him the 
story. The father, agreeing that his son 
should bring home a beautiful 'bride', 
called his lineage men to a baseun at which 
they jointly contributed all that the young 
man required for the stipulated leket. The 
girl's father was left with no option but to 
give his daughter to the young man. The 
wedding was celebrated with a great kedjai.
The language and the style of this account indicate 
a more recent origin than the two myths from Lebong. Once 
again, however, it does not attempt to explain the origin 
of the institution but assumes that this was the normal 
means from the beginning of time of obtaining a bride. It 
serves rather, as in the Tubeui myth, to import a legiti­
macy and sense of finality to the number and value of 
prestations that were customarily requested until a gener­
ation ago.
Not all requests for a costly leket could be met, 
however. In the myth of the origin of the Ketaun River 
a Djikalang clan culture hero, Ano' Mitjor, the son of 
Imeum Maksur, left his village near the source of the 
river to seek a bride. He went as far as Bencoolen where 
a great kedj ai was being celebrated at the palace of the 
local chief, the Anak Dalam. There Ano' Mitjor fell in 
love with Remenung22 Mipi'es, the younger sister of the 
Anak Dalam. The Bencoolenese set a high brideprice for
22 c This name closely resembles Rimunan in 'The Suitor's
Letter', Redjang KA-GA-NGA Texts, Text B (Jaspan 1964c). 
The themes of the Letter and this legend also have much 
in common.
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the princess and whenever Ano’ Mitjor appeared to have suc­
ceeded in satisfying the demands, they set him still more 
difficult tasks„ Finally the Anak Dalam asked Ano' Mitjor 
to find an eternally scented flower (bunge seginje karang 
wangi). This was his most difficult assignment, and Red- 
jang believe that he is still roving the mountains of the 
Barisan seeking the magic flower„ He remains betrothed to 
Remenung Mipi8 es since his pledge of marriage is binding 
and neither he nor she wish to terminate the engagement, 
even though the fulfilment of the beleket stipulations of 
her guardian may never be possible.
Beleket marriage conveys to the Redjang mind more 
than the mere conclusion of a nuptial contract based on 
the payment of brideprice. It is called 'a customary in­
stitution8 (lembago ada8) whose purpose is to perpetuate 
the patrician organisation of the Four Brothers Confeder­
ation and the patrifocal^3 structure of the lineage and 
household family. The view held is that without the 
jural severance of a girl from her natal clan, lineage 
and household and her incorporation into her husband's, 
the patrifocal system of affiliation and residence would 
cease 0
e. The severance of women from their natal affiliations
The severance of a bride from her clan lineage and 
residential ties was always a dramatic occurrence. There 
was a sense of personal loss felt by both the girl and her 
kinsmen for which certain compensatory devices were pro­
vided by adato
23. I use this term to denote patrilineal descent and 
patrivirilocal residence^ Richards (1950) uses 
the concept of 8patricentral1 and 8matricentral8.
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Firstly, there was the payment of the brideprice 
itself and this tended to reduce the sense of moral loss 
in the case of the bride's father, although it had little 
effect on her mother and her maternal lineage (kenepun) 
and paternal grandmother’s lineage (smiangpun). These 
non-agnatic kinsmen were already separated by residence 
from 'their child taken by purchase' (ano1 bleui) and 
this new marriage would remove the child still further 
from their respective villages and affinal kin networks, 
without enabling them to share in the division of the in­
coming brideprice.
Bridal severance prior to the completion of a 
beleket wedding was enacted as a drama in tragic, some 
would add traumatic, vein. The sociodrama began when the 
bridegroom’s representative came to pay the batang leket 
which symbolically sealed the contract and removed the 
bride from the jural authority of her father and her 
lineage to that of her husband and his lineage.
Severing the clan and lineal tie was then acted 
out symbolically in the patjung leket ceremony. It is 
said that this was held frequently in the past but is 
rarely performed now and is unlikely ever to take place 
in the future. It was described to me by Mohamed Aher 
of Topos (born 1888 and married beleket) who witnessed 
the drama several times in his youth and early manhood.
What is the nature of patjung leket? It 
is a bale of white cloth cut in half across 
the threshold [of the door separating the 
front from the middle room of the bride's 
father's house] after the bridegroom's party 
has given the gold to her father. The bale 
is cut in two with a single stroke of a sword; 
half of it is given to the groom and half to 
the bride's father. From that time onwards 
there is an end to the mutual intercourse and 
the everyday give and take of the bride with 
her lineage. There is an end to all hopes and
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yearnings between a daughter and her parents. 
This is the result of cutting the bale and 
giving the sword and a creese which is the 
head [the gold being the trunk or body] of 
the leket [to her father]« This is patjung 
leket„ If there is offspring to the right 
or left [on the groom's or bride's side] who 
wish to contract a marriage with each other, 
this must be made possible^ because gold 
has already been paid, a creese has been 
given and a bale of white cloth cut in two.
Cutting the bale, provided by the close agnatic kins­
men of the groom, signified a partition almost as finite and 
categorical as the severance of the umbilical cord at birth 
or the soul from the body at death. All severance represents 
a negative and dangerous principle requiring the intercession 
of ritual observances to prevent injurious influences assert­
ing themselves during the transition between different exist­
ential states. In the severance of a girl from her natal clan 
and family it was necessary for a shaman to attend the cere­
mony as an interlocutor between her and her ancestors in a 
kedurai rite to inform them of her impending exit from their 
clan and lineage. To omit this would be dangerous for they 
would certainly be offended at not being informed of the 
change of membership and allegiance at the proper time, that 
is, before the marriage.
24. Even though it might ordinarily be considered incestuous. 
This is because marriage prohibition extended in theory 
to all persons sharing the same great-great-grandfather 
(muning)„ The patjung leket was supposed to cut the ties 
of descent between a woman and her parents, so that her 
son would not infringe the prohibition by marrying his 
mother's father's brother's son's daughter, or closer 
still, his mother's brother's daughter.
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Once the patjung leket ceremony is completed the 
bride leaves her home permanently. She goes in a pro­
cession of women and girls keening loudly and demonstrat­
ively all the way to her bridegroom's village. To a passing 
stranger the lamentation at patjung leket may sound not 
unlike the characteristic wailing and lamentation of Redjang 
women at a deathbed. Such keening is most marked when the 
bride is an only child, for with her 'going' her father's 
lineage will be extinguished (mutus dju'eui). It is the 
dread of this contingency that impels a father in such cases 
to forgo the only leket he would ever obtain in order to re­
tain his married daughter at home (mgong daseui), that is 
marry her by a semenflo an uxorilocal marriage contract.
7
f. Lineage accountability
An individual's birth, puberty, marriage and death 
are the joint responsibility of his or her whole patri- 
lineage though in practice executive responsibility is 
delegated to a segment (dju8 eui) of it. In the case of a 
woman married beleket her death is of primary jural concern 
to her husband's lineage though her own natal lineage is 
concerned too in a moral sense. Her spirit is propitiated 
by her husband and children, but not by her natal kin, 
agnatic or otherwise.
The joint responsibility of a patrilineage, and in 
ancient times of a patrician, is nowhere greater than in the 
case of murder. Redjang recognise that among some neighbour­
ing peoples, especially Pasemah and Ampat Lawang, the murder 
of a person is revenged as 'the law of the jungle and the 
uninhabited seashores, the law of Singo Diradjo'. Self-help, 
say Redjang, is repugnant to the code of a civilised society. 
The law with regard to murder should be that of Ketemengungan — 
based on societal mediation and regulation according to adat 
law and usages. Murder is considered a crime not only against 
an individual and his immediate family and lineage, but 
against the entire village community and clan. Murder means 
that a member has been lost to the lineage in a violent 
way, by the hand of another man. The lineage does not feel 
complete unless the dead man is restored or 'resurrected', 
(bangun) if not in flesh and blood, by a fixed monetary com­
pensation and certain prescribed ritual acts.
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Nevertheless, it is recognised that men are sometimes 
inclined to react violently in response to violent 
situations despite Ketemengungan legal philosophy. The 
close lineal kinsmen of a slain person are sometimes tempted 
to take immediate personal revenge. For this reason cases 
of murder are speedily taken up by the lineage councils con­
cerned and joint deliberation (baseun) machinery to achieve 
a 'resurrection' of the deceased member is put into operation. 
Two principles underlie Redjang resurrectory compensation: 
firstly every member of a lineage is valuable, and secondly 
a lineage is morally and ritually accountable for all its 
members. In the case of the murder of a married woman her 
husband's lineage both claims and receives the bangun.
The concept of the resurrection of a murdered man, 
through the payment of a fixed sum of compensation accord­
ing to the law of Ketemengungan, is believed to derive 
from the story of Sang Sebelea (literally 'Half-man'). This 
myth is a mystical 'explanation' of the resurrection notion 
which legitimises the payment of blood money as compensation 
for murder. The expression 'blood money' itself is not 
known however, although it is generically similar to the 
Redjang concept of bangun.
The origin of tepung stabäa or bangun
A king had seven sons, six of whom were sound 
of body. The seventh, called Half-man, had only 
half a body. Half-man said to his father: 'Father
I want to become a whole man. Who can make my 
body complete?' His father replied: 'There is such
a person'. Half-man asked: 'Who is he?' 'God',
replied his father. ’Where is God's place?' asked 
Half-man. 'Between the earth and the sky, in the 
void is his dwelling’. 'If that is so, I shall go 
and seek God'. 'Let is be', said his father.
Half-man passed over mountains and through deep 
ravines until he came to the village of Guru Sakti
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(Sacred Shaman). He sojourned there at the 
river bank of Sacred Shaman's village. Then 
a man saw Half-man living close to Sacred 
Shaman. He went back to the village and said: 
’Sir Honourable Staff, my August Lord, there 
is a person at the river bank who has only 
half a body'. 'Go and summon him here', said 
the Shaman. The man went and urged Half-man 
to come to the village of the Sacred Shaman.
When he had come to the village Sacred 
Shaman asked him: 'Whence come you?' 'I am
the son of a king who lives upstream. I 
have six brothers but only I have half a 
body. The other six brothers are sound of 
body. I asked my father: Who can restore my 
other half? My father replied: God can'
(the story repeats until Half-man reaches the 
Sacred Shaman's village). Sacred Shaman 
said: 'It is not easy to meet God. You
wish your body to be complete but are you 
prepared to be slain, dismantled and dis­
sected?' Said Half-man: 'Rather than re­
main as I am now I prefer to be slain, dis­
mantled and dissected1. This Sacred Shaman 
did, and when all was dissected, he recom­
posed the parts until Half-man was reconstituted 
with a complete body. 'Sir Honourable Staff,
I express my deepest thanks to you. I am now 
as complete as my brothers. My father said 
that no man was wise enough to restore me and 
that, only God could do that. But you have 
made me whole. I know now there is no other 
god than you, my Honourable Staff, my August 
Lord'.
'Well, let it be so', said Sacred Shaman. 
'And now, do you wish to be my son?' 'I do: 
whatever you wish I agree to, for did I not 
agree to be murdered by you?' 'If that is 
the case, you shall be my son from now and
for eternity 1 And so he stayed with Sacred 
Shaman, living as his son and acknowledged 
as such until he was a grown man.
One day Sacred Shaman said: 'My son,
why do you not wed? Go and find a bride'. 
'If that is your wish, father, it shall be 
so. I shall go, but I ask for gold dust 
the size of an egg [for the leket], and a 
small amount of diamond dust'. His father 
gave him these, and Half-man set off, only 
his name was now no longer Half-man but 
Senatung Bakas. He journeyed across moun­
tains and valleys, gorges and ravines, 
fields and oceans, great and little rivers, 
so many that they could not be counted.
At last he came to Padang Gersik Bulan 'the 
Field of the Rustling Moon'. In a house 
there he saw a beautiful maiden busily 
weaving. She heard a noise and looking up 
saw a man. 'Good stranger', she said, 
'whence come you? Come into the house'.
He entered the house and Meterai Tjerli 
Tjerilang Mato (Princess Clear Sparkling 
Eyes) asked him: 'Whence came you in the
beginning? You appear as a man who has 
been on a long and arduous journey, filled 
with sorrow after much going astray'. 
[Senatung Bakas then explains in berdjung 
(poetic praise) that the journey was indeed 
arduous and sorrowful but intentionally so, 
for he was searching for a good place in 
which to rest. And now he had found it.
He expresses this in numerous poetic meta­
phors, explaining how he has at last found 
what he longed for]„
Then she said to him: 'You had best go
now for my brother has gone to the fields. 
If he returns and finds you here he will be 
exceedingly angry'. But before Senatung 
Bakas could leave, Senatung Natak returned.
'Why are you here alone with my sister?' 
asked Senatung Natak. 'I am only resting 
here awhile', said Senatung Bakas. 'Your 
reply has no meaning' , said Senatung Natak. 
And so Senatung Natak slew Senatung Bakas„ 
Senatung Bakas died, murdered by Senatung 
Natak. People then returned to the village 
from the swiddens, and his father from his 
swidden. 'How had the murder occurred?' 
Senatung Natak explained how he had found 
Senatung Bakas alone with his sister, and 
unable to tolerate this, he slew him. His 
father said: 'In that case, his corpse
had better be buried beneath the Long Hall'.
At that moment Sacred Shaman had a mag­
ical premonition of the murder. He called 
for his three lascars, Sang Penjipu'et, Sang 
Pemanang and Sang Penjimbon, and ordered 
them to search far and wide for Senatung 
Bakas.
The three lascars set off with a force 
of forty warriors, crossing mountains and 
valleys until they reached the Field of the 
Rustling Moon. There they fired a cannon 
ball which astonished the people of that 
village. They feared an attack and hastened 
to inquire of the newly-arrived warriors 
whence they came. The newcomers asked for 
Senatung Bakas, the son of their king. The 
reply was: 'Senatung Bakas has never come
here'. 'Admit', shouted the forty warriors, 
'it is of no avail to hide the truth, for 
we shall find him'„
The warriors then ordered a search to be 
made. Deep under the Long Hall they found 
the corpse. They brought it up and discovered 
it was Senatung Bakas who still looked well, 
but there was no breath in him. Sacred Shaman 
arrived and demanded that Senatung Bakas
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be brought to life again by his assassins 
paying regenerative geld (mas bangun). They 
refused this at first and the Four Chiefs 
[the Four Brothers or Four Pillars] met to 
consider the case» They met nine days and 
nights but could reach no decision0 Gadjah 
Mada^S was called in to assist but he too 
was unsuccessful in settling the dispute„
Eventually two small children proposed 
that the assassins bring a case of gold 
with a sacred sword. They took the gold 
coins and placed these on the eyes, ears, 
lips, nose and other parts of the corpse0 
Suddenly Senatung Bakas awoke and rose up0 
But he was still without breathe Never­
theless, Sacred Shaman was satisfied for 
he had received the resurrection money. 
When all the money covering Senatung Bakas 
was counted it amounted to 80 reals0 This 
was the resurrection of Senatung Bakas and 
with that the suit was ended„ This is the 
origin of bangun, the resurrection [of 
murdered persons], the origin of the peace 
ful settlement of murder cases among the 
four clans.
The symbolism of this myth is complex but for 
Redjang certain salient aspects stand out clearly. Half­
man, a lineage member born with imperfections, is not re­
jected, but is assisted and given valuable advice by his 
father and brothers. This symbolises the concept that no 
person born into a lineage, however many his physical or
25. This is an unexpected folkloristic interpolation of 
the historic 'prime minister1 (patih) of the 
Majapahit king Hayam Wuruk.
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moral imperfections, can be rejected by his lineage mates 
or excluded from membership. Half-man's search for per­
fection is not in vain, for he is well received and re­
warded by a holy man. After his restoration to physical 
normality, Senatung Bakas, out of gratitude and respect 
for the Sacred Shaman, agrees to remain with him as his 
son. He then falls in love with Meterai Tjerli Tjerilang 
Mato but is murdered by the girl's jealous brother. The 
murder was a primitive, uncivilised action, premeditated 
and unpardonable. The holy man was not prepared to see 
his former patient and adopted son murdered in cold blood 
and to disappear into the earth, secretly buried by the 
murderer's kinsmen.
The compensation demanded for the murder of Senatung 
Bakas is considered a just retribution as it was neither 
greater nor less than the number of gold coins necessary to 
cover the surface area of the risen corpse. To this mas 
bangun was added a sword, given by the murdered as a sign 
of repentance and humility towards the kinsmen of his 
victim. This had to be ceremonially handed over at the 
feast given by his patrilineage to the lineage men of the 
murdered person. The latter, by accepting the gold and 
sword, signified their complete acceptance of the settle­
ment of the conflict by resort to customary law and affirm­
ed their wish to contribute to a restoration of good 
relations between the two lineages, rather than to seek 
revenge or perpetuate the conflict through a feud.
The settlement of a murder case, through the pay­
ment of bangun and holding the tepung stabda rites - for 
cooling the inflamed sentiments of the respective lineages 
of the murderer and his victim - was originally the cor­
porate responsibility, at least in theory, of the clan and 
later of the subclan. Actual participation in the legal 
and ritual processes, however, is generally confined to 
the village patrilineage (sukau) on either side. The loss 
or serious injury of a clan member by violent means, whether 
through homicide or in war, is nevertheless regarded as a 
criminal action against the clan as a whole. That is why, 
in addition to the bangun, a restitutive fine is payable to 
both the clan head and the village community.
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A final theoretical point, in connection with murder 
is that the bangun for a male commoner was fixed statutorily 
at 80 reals (Marsden 1783:189), that is the same amount as 
a brideprice0 In either case the payment was considered as 
a symbolic reimbursement for the loss of a clan member. By 
contrast; there is no brideprice payment in the semenqlo 
marriage contract, even though this results in the loss to 
a lineage of the outmarrying semenglo man's children.
Whilst murder had to be referred for final settlement 
to the clan head, recruitment through birth and marriage 
were essentially the concern of the lineage segments whose 
structure is discussed in Chapter 3. Entry into a lineage 
through birth and marriage, or departure from it by natural 
death, did not require the formal acknowledgment of the 
clan in order to be jurally valid. It was sufficient for 
the rites of passage relating to accretion and separation 
conducted by the lineage to be witnessed and acknowledged 
by the village community and by the administrative headman.
g. The continuity of the lineage
In each generation one son was chosen as his father's 
lineal successor and guardian of ritual obligations in the 
traditional ancestral religion. The selection of the suc­
cessor followed the principle of male primogeniture (see 
Marsden 1783:187), but if all a man's sons with the ex­
ception of the youngest were married and with his aid es­
tablished in separate houses within his compound, the 
youngest was made his ritual successor and bequeathed the 
family house. The successor became the 'guardian of the 
old house' (tmungau umfe'a tuai) and the custodian of the 
lineage graves and property, described metaphorically 
'guardian of the embers' (tmungau ungun opoi or tmungau 
plongon opoi)„ His link with the lineage ancestors san­
ctioned his authoritative role as both jural and moral 
guardian of his siblings after the death of his father;
Islam added the role of religious guardian (walai) of his 
sisters and younger brothers, after the death of the 
father.
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The pattern cf ritual and moral succession was not 
identical with inheritance and the partition of property,
A man’s estate was left jointly to his sons. Nothing was 
left to his daughters as these had either married into 
stranger clans and lineages, or would do so. An exception 
however was made in the case of a man without a son who 
married a daughter by semendo an contract as a means to 
ensure the continuity of his lineage.
Whilst a man's estate was left in theory to all his 
sons, in practice the eldest or youngest became the admin­
istrator (wakea) of its usufructory rights. The ritual 
successor could only be one son, however, for this status, 
like lineal succession, could not be shared. If the son 
appointed as custodian of the lineage died, he was replaced 
by his son or by his brother if he had no sons, the decision 
in each case being made by his lineage council. In 
Chapter 6 we shall see how, since the change to matrifocality, 
both ritual succession and property now pass from mothers to 
daughters,
h. Avoiding the cessation of male descent lines: the 
mechanisms of semenflo and ano1 bele* temdje dju'eui
A Redjang father hopes that his first child will be a 
son and that thereafter he will have many sons even though 
he wants daughters too. He considers it a greater misfort­
une to have daughters and no sons than sons and no daughters. 
His sons will marry and bring home wives whose increase would 
add to his lineage. His maintenance and wellbeing in old age 
would be ensured and after his death his spirit would be 
evoked and nurtured by his sons and sons 'sons.
The lineage of a man who has no sons is considered to 
be in danger of extinction (putus dju'eui). In this sense 
the lineage usually signifies only the minimal lineage con­
sisting of a married man, his beleket wife and their un­
married children. If he himself is an only son, the lineage
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segment in danger of extinction is one generation deeper» 
Whilst putus dju'eui has occurred occasionally - I was 
able to record sixteen cases at the minimal lineage level 
among the genealogies collected in twenty-three villages 
- it is normal for a man and his lineal kinsmen to do 
everything within their power to avert so disastrous a 
contingency»
From ancient times, it is said, an expedient was 
contrived to remedy the want of a legitimate male suc­
cessor» A daughter, usually the oldest, was retained at 
home (mgong daseui) permanently and given a fictional 
male status through a matrifocal marriage contract 
(semendo an)» This binds her semendo husband to perman­
ent uxorilccal residence and his children by this marriage 
are reckoned to be affiliated to his wife's lineage and 
clan» His status in his wife's household is closely 
though not completely parallel to a wife's position in a 
beleket marriage, for he is bound to a lifelong dependant 
status in his father-in-law's household. This dependant 
status and the limitation of personal freedom of a semendo 
husband have made the semendo contract traditionally un­
popular with men. In the past (cf„ Marsden 1783:224), it 
was resorted to only by men of slender means and in part­
icular by immigrants who might not in the normal course 
of their early manhood be able to amass the considerable 
amount of bridewealth required for a marriage with a 
Redjang girl according to the customary beleket contract.
In a semendo contract no leket is payable» The only 
prestations required from a bridegroom are personal gifts 
for the bride, her parents and age-mates and contributions 
in cash and kind towards the wedding festivities» The exact 
nature of the semendo contract depends on the amount of such 
contributions. These range from nil in semendo temakeup 
burung tebang (1semendo of a bird caught in flight') to a 
substantial number of payments and gifts amounting in all 
to the value of half a leket in the case of a semendo bel£a 
pakoa (8 semendo of split bamboo') which is a contract of
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parity giving the husband a right to half his children 
in the event of divorce» This is in complete contrast 
with the semendo temakeup burung tebang husband, who^in 
the event of divorce, has no right to any of his children 
or any property in his wife’s household»
The institution of semendo marriage will be dis­
cussed more fully in Chapter 6 but. it is important to 
note at this stage of the discussion that semendo is 
believed to have originated as a device to avert the 
danger of lineage extinction»
Until a generation ago men regarded a semendo 
contract as degrading; Marsden (1783:224) states that 
the husband was 'generally from an inferior family'. 
Nevertheless a poor man and his parents preferred a 
semendo union to not marrying at all. It was possible 
however, to marry outside Redjang society without pay­
ing brideprice by going to a neighbouring matrilineal 
society such as K e n n t ji or Pekal or to the bilateral 
Musi-Rawas Malays, but this alternative was regarded as 
worse than semendo at home in Redjang country. If a man 
could afford to pay the adat prestations required for 
the most advantageous form of semendo contract, he es­
tablished a right to the return to his lineage of one 
descendant. In this manner the loss of a son by an 
unavoidable semendo marriage is partially made good by 
the return of a grandson and the principle of lineage 
accountability is thereby effectively maintained. This 
is the custom of ano1 bele° temdje dju'eui or ano1 
btulai menega" dju'eui ('a child returned to its lineage'); 
it is applicable only in the case of semendo an marriage, 
where it operates as a redressive mechanism»
The danger of putus dju'eui exists also in the case 
of a bachelor» In theory every man will marry, even though 
some postpone their marriage beyond the normal age of 
16 to 30» When however a man reaches 40 without marrying
137
he is regarded as a confirmed bachelor (perdjako tuai) 
and the likelihood of his marrying is rated as slight. 
His lineage men then begin to concern themselves with 
the problem of preventing his lineage from becoming 
extinct. Such a case occurred in Topos during the 
period of my fieldwork.
Man Aher’s elder brother Reminan (1881-1962) was 
an aging bachelor when I first met him in 1961. He spent 
little time in the village, preferring to live out at his 
isolated swidden hut where he produced excellent crops 
of rice and tobacco. When his health and strength showed 
signs of declining Man Aher summoned a baseun of the 
Kapua lineage to discuss the danger of Reminan dying 
without descent, 'as though he were swallowed in the sea 
with no one to call on his spirit1. Man Aher spoke at 
the baseun of the potential danger to himself and all 
other members of his lineage should the spirit of Reminan 
feel aggrieved at having no one designated by adat to pro­
pitiate and succeed him.
At this time all Man Aher1s children were married 
except for his youngest daughter Kalima. Man Aher had 
thus far housed Reminan whenever he came back to the 
village so that his house was regarded as Reminan1s as 
well. Although he had married beleket, Man Aher, 
according to the new matrifocal system, proposed to be­
queath his house to his youngest unmarried child, in 
this case Kalima, until he proposed her as the candidate 
for Reminan's jural and ritual succession and this was 
approved by the baseun dju’eui. Ritual sawo was served 
to seal the decision of the baseun, and a date was set 
for the ceremony necessary for the formal adoption of 
Kalima by Reminan.
A few weeks later when Man Aher and his family had 
collected sufficient coconuts and vegetables and had pur­
chased a goat, they held a feast 'adopting the child of his
PLATE 38 - Man Aher.
PLATE 39a - For the ceremony of makeut ano1 bele1 
temdje dju'eui bapo'neu - adopting a 
child to reinstate its father's lin­
eage - a goat is slaughtered at dawn.
PLATE 39b - The raw meat is publicly apportioned 
for distribution to the lineages and 
lineage segments concerned in the rite.
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younger brother to continue Reminan's lineage (makeut 
ano1 asua'neu temdje dju'eui Reminan). The feast was 
attended by all the adult members of the Kapua lineage, 
the village headman and his deputies, the mosque of­
ficials, the elder of the village community (tuai kutai) 
and the elders of the other three village lineages (tuai 
sukau). The goat was slaughtered at dawn by the imam 
and at 10 a„m„ the guests assembled in Man Aher's front 
room (pnigo danea). Man Aher conducted a ritual kedurai 
to the lineage and clan ancestors notifying them of the 
adoption and its purpose, and beseeching their blessing 
and protection for all the lineage. This was followed 
by Islamic prayer led by the imam and concluded by the 
repetition 168 times of the affirmation La Illaha' 
Illaelah ('there is no other God but Allah'). Thereafter 
a festive meal was served in the usual manner, distin­
guished from every day fare by the use of the best pro­
curable crockery, the serving of sacrifical goat meat 
and the presentation of honorific rice cones (punjung 
meui) to the village and lineage elders.
When Reminan died a few months later the news was 
received with relative equanimity; people's first re­
actions were to comment how fortunate it was that the 
makeut ano' bele temdje dju'eui'neu formalities had been 
completed in good time. Kalima took a prominent part in 
the mortuary rites; she inherited Reminan's fields and 
is the guardian of his grave and spirit, his tmungau ungun 
opoi. It was tacitly understood that she would have to 
marry semendo an in order to remain permanently resident 
in Reminan's village, but this did not present any dif­
ficulties for she would not have married beleket in any 
case. Were she to contract a beleket union and thereby 
become a member of a stranger lineage and village com­
munity she would have been unable to fulfil her oblig­
ations as Reminan's lineal successor and the custodian 
of his spirit.
Chapter 3
THE 'FOUR REDJANG PILLARS': PATRICLANS,
SUBCLANS AND LINEAGES
a. Morphology and distribution
b. Moieties and the two-mergo connubium
c. Exogamic rules: marriage, dancing and 
gambling
d. Descent and lineation
e. Recruitment: 
of wives and
filiation, the 
outmarriage of
inmarriage
daughters
f. The lineage (sukau)
g. The territorial location of 
farmlands.
sukau
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a. Morphology and distribution
The Redjang Four Pillars consisted originally, as 
we have seen in Chapter 1, of four territorially localised 
clans related by mythical siblingship and believed to be 
the sons of a Majapahit emperor in Java. Each pillar clan 
constituted a major political unit of the society, its 
leader being a member of the supreme tribal council. In a 
quasi-kinship sense, the Four Pillars were known as the 
Four Brothers (Pat Petulai). The original four princely 
brothers are believed to have been bhikkus (bikau) and are 
referred to as such in the pre-Islamic syllabic literature 
(Jaspan 1964c: Text A), although it is not now understöod that 
a bhikku is a Buddhist monk.
The indigenous term for clan is bang rnego-^-, literally 
'the door of the clan'. The term mego on its own is never 
used in the sense of the entire pillar clan but connotes a 
subclan in both its territorial and demographic aspects.
The concept symbolises the notion of the four ancestral 
brothers, Bermano, Bembo, Bedjenggo and Sepanjang Djiwo 
together inhabiting a house with four doors from each of 
which one of the four pillar clans, Bemanai, Djikalang, 
Slupua and Tubeui, respectively, descended.
The symbolism of the four portals is also central to 
the social organisation of the Middle Malay Ampat Lawang1 2 
tribe, who inhabit the highlands to the east of the Redjang 
Bemanai Ai subclan. Ampat Lawang means 'four doors', each 
of which represents one of the four basic clans into which 
the society was traditionally divided. The quatriclan 
system extended still further south to Pasemah and cognate 
peoples such as Gumai, Kikim and Serawai who, like the 
Redjang, had a patrilineal descent system (cf. Hoven 1927, 
Jak, 1949).
1. In the coastal region around Lais and Bencoolen the term 
bang mego has been corrupted into bang go.
2. Both the orthography and the pronunciation are sometimes 
Empat Lawang.
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Each of the four Redjang pillar clans inhabited its 
own discrete territory in Lebong and at the source of the 
Musi River. The pattern of separate clan territories con­
tinued after the subdivision of the pillar clans into sub­
clans and the extension of Redjang country into the dias- 
poric regions outside Lebong, At the present time each 
subclan (mego) inhabits its own subclan territory (see 
Table 1 and Map 3). The Redjang term for the subclan 
territory (mego) coincides with the term used for the sub­
clan itself; in the last fifty years it has been corrupted 
under Malay influence into mergo and equated with marga, the 
term in use generally in South Sumatra to denote a parish 
or the smallest unit of local government recognised by the 
administration.
The subclan is now the largest property owning group 
and the widest unit acting conjointly for common economic, 
ritual and political purposes. However, the link between 
the subclans and the pillar clan from which they descended 
is neither forgotten nor considered irrelevant. Members of 
the Djikalang subclans such as Djikalang Lebong and Djika- 
lang Pagerdjatai, separated by the Barisan range and about 
80 km. of forest mousepaths, still regard each other as 
fellow clansmen. On occasions when they meet or pass through 
each other's subclan territory each has the appropriate 
rights and obligations of fellow clansmen. In severe mis­
fortune such as infertility, a couple in Djikalang Pagardjatai 
goes, as a last resort, on a pilgrimage to the shrine of 
Bikau Bembo, the Djikalang apical ancestor, at Sukau Negrai 
or at Butau Bembo ('the rock of Bembo') near Topos in the 
Djikalang Lebong mergo.
As with the pillar clans each subclan has one or 
more shrines dedicated to its apical ancestor. There men 
and women gc in times of stress and uncertainty in order to 
invoke the aid of the subclan founder, promising on oath to 
offer a sacrifice to his spirit if the request is granted. 
In Topos 73 rites of vow redemption (misai sod) took place 
at the chief subclan shrine at Suko Negrai during the 
eleven months of my residence in 1961-62. The categories 
of vows redeemed are shown in Table 12.
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Table 12 - Categories of vows (sod) redeemed at the
Djikalang subclan shrine in Topos, 1961-62
■— t
Category of sod No. %
Intercession for the protection of 
life and property during the P.R.R.I. 
rebellion
56 75.3
Intercession for the safety of a 
mother and child in childbirth
7 9.4 !
_ ....1
Requests for a good harvest or a 
successful trading venture 5
VO•
Intercession for deliverance from 
serious illness 5 7.6L
Total
1_______
99.9
The vow, if successful, is redeemed by the liberation 
of a pair of white doves at the clan or subclan shrine after 
burning benzoin - to arouse the ancestral spirits - and ad­
dressing them with a formal speech in which the precise 
circumstances of the vow and its redemption are related to 
the ancestors in a simple matter-of-fact way. Some vow 
redemptions require the slaughter of a fowl, others a goat 
or buffalo. When the power of the P.R.R.I. rebels in Lebong 
was broken in mid-1961, the five subclans of Lebong held a 
joint vow redemption ceremony which took the form of a great 
kedjai and the sacrificial slaughter of a buffalo to the 
four bikau and, in keeping with the times, to Allah. The 
shrines of the clan and the subclan thus have a political 
function in uniting men and women who share a common place 
of pilgrimage. The rites enacted at the shrines reinforce 
the belief in agnatic descent from a common apical ancestor 
who is ultimately responsible for the wellbeing of his 
living descendants.
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To the Redjang mind the divisions of their society 
correspond to the all-inclusive quasi-genealogy that en­
compasses the whole of Redjang society (with the exception 
of the two stranger clans of Semitoa and Bang Adjai in the 
Lowlands) in a single maximal patrilineage, as reported by 
Bohannan (1952 and 1958) for the Tiv of Nigeria. The 
schema of this national pedigree of groups appears as:
Genealogy 4 - The Redjang all-inclusive 'national' pedigree
Madj opahit
D j ang
A
The Four Bikau 
(clan founders)
founders
Village founders 
(Muloi Djidjai)
founders
Tseven generations] 
Nuclear families
f
1 A
1
“A
1
) A t
l 1
. A A A
i  1
A
1
A A 
1 (
A .
\t
A l  
\
i A <
1
A A z1 A z
f
\  A
' T
V  lid A O Ü
liy
L A O H A  A HI Q1 r T“1 1 '
1 ' 1V *
if
—
[is
 
j : 
Lo 4 E
\
_0 AS
r
X-' OS
i  1
l i i  Aß
f
P  A S
O A
/ (affiliated to) 
wife's lineage 
and clan)
145
b. Moieties and the two-mergo connubium
In corporate ritual life two pillar clans or their 
constituent subclans often interact as moieties. This is 
particularly evident in the case of Bemanai and Djikalang 
whose traditional territories in Lebong and in the Lowlands 
were contiguous. In South Lebong and in the Palik and Lais 
river valleys the Djikalang and Bemanai subclan territories 
were conjoined by the Dutch administration into single 
mergo. In tribal ritual, however, the patricians are still 
discrete though interacting units. At the great kedjai 
marriage festivals there is a ritual symbiosis in which, if 
the Bemanai are the hosts, the Djikalang act in an instit­
utionalised affinal role as stewards charged with the ob­
ligation to perform all the chores and menial tasks through­
out the ceremony. Conversely, when the Djikalang are hosts 
the Bemanai occupy a corporate role as clan affines and 
stewards to the Djikalang.
A kedj ai lasts seven or nine days though in myths 
and quasi-historical legends there is an exaggerated dis­
tortion of their duration to three, seven or nine years. 
Thus apart from the prohibition of intraclan dancing and 
gambling, a kedjai ritualizes the relationship of master 
and servant between a proprietary clan and others, one of 
which, generally the most importantwoman-taking clan, is 
in a traditional relationship of ceremonial servitude; 
this in fact is no more 'than a formal expression of a 
symmetrical connubium between the two clans. The dich­
otomy is not rigid, however, and varies from one subclan 
to another, depending on historical and geographical 
factors. Both in Lebong and the Palik area of the Lowlands 
there is a Bemanai-Djikalang connubium. This is reflected 
in the present political composition of the respective 
mergo, Bemanai-Djikalang in Lebong, with 7 Djikalang and 
4 Bemanai villages, and Palik, with 6 Djikalang and 
6 Bemanai villages.
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In the past, as in the case of a village, each sub­
clan had two shamans, one to counter the devils of the sea 
(duku'en lau'eut) and the other to counter the land devils 
(duku'en da'eut). Nowadays only a few subclans have a 
shaman though all have a Muslim priest (imeum mego in the 
Highlands, kenaiban in the Lowlands)«, The subclan priest 
is elected by adult male suffrage in the same manner as 
the pesirda.
The territory of each subclan was defined in the past 
by traditional ketje and in the present century by govern­
ment topocadastral maps and ordinances. It is divided into 
two parts, villages and mergo land. The latter consists of 
forest reserve, lakes and either government or mergo roads 
and paths. The number of villages (sadeui or kutai) in a 
mergo varies from nine in Perbo, the smallest subclan, to 
thirty-one in Lais, with an average of fifteen.
In most subclans there is a senior village^ at which 
the subclan shrine or shrines are located. From this vil­
lage the others branched out as field hamlets (talangs) 
which in due course became independent villages. Each 
village occupies an intermediate position in the 'genealogy 
of social groups' between the subclan and the patrilineages 
(sukau) of which each village is composed. Ideally each 
village should have four patrilineages whose founding an­
cestors are supposed to have been the sons of the apical 
ancestor of the village. The council of the four patri- 
lineage elders (baseun tuai-tuai sukau) is conceived of as 
a miniature Four Pillar Confederation and no corporate 
village action may be inaugurated without the concurrence 
of its four patrilineages.
Cf. the regal or chief's villages described by Barnes 
(1951:204-6) among the Ngoni of Northern Rhodesia and 
by Krige (1950) for the Zulu. Similar village rank­
ing occurs among the Ekunene of Southwestern Natal 
(see Jaspan 1952) .
3.
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In the Upper Musi there is a connubium between the 
Slupua clansmen of the Slupua Djang subclan and Bemanai 
of the Bemanai Ai subclan. In the Lower Musi the Tubeui 
of Migai Klobak subclan and the Bemanai of Bemanai Lot 
subclan also form a connubium. These and five other such 
connubia are shown in Table 13.
Table 13 - Two-mergo connubia
Clans ... . . ......Subclans Area
1 I(bang mego) (mergo) (lua')r  i Bemanai
j
!
! Bemanai-Djikalang South LebongDjikalang
2 Bemanai Bemanai Djikalang South andj Tubeui* Sukau VIII North Lebong!
3 Slupua Slupua Lebong North Lebong
! Tubeui 1 Sukau IX J
4
i
Tubeui Sukau VIII iNorth Lebong
! .. _ j Sukau IX
5! Bemanai Palik Lais
! ■ • i Djikalang
>
1 6 Djikalang Btuneun Ketaun and
J Tubeui Tubeui Monot and North Lebong
_ j_ Sukau IX
71 Djikalang Djikalang Pagerdjatai Bencoolen
i Tubeui Migai Kelindang
8 Slupua Slupua Blau and Slupua ' 1i An Bencoolen
Tubeui Migai Kelindang and Migai . ... |
9 Slupua Slupua Djang Upper Musi
Bemanai Bemanai Ai
10 Tubeui Migai Klobak Lower Musi
Bemanai Bemanai Lot i
* The exogamic division of the Tubeui clan preceded the
fragmentation of the other three clans. See Chapter 2.
147
The sets of two subclan connubia must not be regarded 
as prescriptive or exclusive however, but as indices of a 
tendency. I had the impression, talking with older people, 
that it would be more accurate to speak of a preferential 
connubial relationship between two woman-exchanging sub­
clans .
For the purpose of holding the great cyclic mdundang 
fertility festivals at Aur Gading for the ritual remarriage 
of paddy there is again a relationship of ritual symbiosis 
between the Bemanai and Djikalang subclans. The mdundang 
cult is in theory the property of the whole Bemanai pillar 
clan, but in practice it is the 'heirloom' of the Bemanai 
subclans of Palik and Perbo. In the past a mdundang fest­
ival was held every three years, but it has been held only 
once (in March 1963) since the Japanese occupation of 
Redjang country in 1943. As in a kedjai the Djikalang 
function as the affinal steward group, charged with respons­
ibility for providing and collecting rice, chickens, vege­
tables and other comestibles and building the mdundang hall.
The 'steward' subclan is also charged with ritually 
slaughtering a pair of doves on the third day of the 
mdundang, a goat on the fifth day and a buffalo on the 
seventh, which is the last. Throughout the mdundang seven 
youths and seven virgins of the Bemanai clan, representing 
gods and goddesses (diwo-diwo), are required to live in 
ritual seclusion. Each morning and evening they descend to 
the festival hall to perform seven sacred fertility dances. 
Whilst the deified dancers may only be Bemanai, in the inter­
vals between the sacred dances an opportunity is given to the 
many hundreds of visitors to take part in ordinary Redjang 
ano' sangai dancing of the kind held at a wedding kedjai.
The Djikalang moiety in the Palik merge has the respons­
ibility of organising the secular dancing and of providing 
partners for the youths and virgins (other than the diwo- 
diwo) for whom the ano' sangai dances and institutionalised 
manflak courtship parleys are the chief attraction.
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The relationship of pillar clan to subclan may be 
summarised in the reciprocal idiomatic expressions used 
by people when arriving in the pillar or subclan territories. 
When a Bemanai of Lebong comes to Aur Gading, a Bemanai Palik 
village, people ask: 'When did you arrive?' (Tngen sapeui?)
but when a man of the Bemanai Palik subclan goes to Bemanai 
Lebong people there ask him: 'When did you return?' (Tngen
bele'?).
The structure of traditional Redjang society thus de­
pended on the principle of agnatic affiliation in a four 
clan system and of patrician exogamy. In the highlands 
every Redjang is a member of one of the four patricians, 
Bemanai, Djikalang, Slupua and Tubeui which together con­
stitute the Redjang Four Brothers Confederation. In the 
lowlands, apart from the extensions of the four 'pillar' 
clans there are two additional clans of alien origin, Sem- 
itoa and Bang Adjai, which are largely though not entirely 
integrated into the Redjang clan system. These non-pillar 
clans are described as nupang, literally 'attached' or 
'annexed'.
Members of Semitoa (In. Semitul), which is the larger 
of the two, claim to be of Minangkabau origin. They have a 
ruling dynastic family called the Rajah of Sungei Lemeuw, 
which claims descent - through Sri Maharadja Sakti, a prince­
ly descendant of the Empress Bundo Kandung - from the Alam 
Minangkabau kingdom at Pagar Rujung. According to the High­
land Redjang, the Semitoa clan entered into a treaty with the 
Four Pillars Confederation in Lebong for the mutual defence 
of their territories. The Semitoa, however, betrayed their 
oath of allegiance to the Four Pillar Confederation by per­
mitting the Portuguese to build a factory on the Bencoolen 
coast in the sixteenth century. This allegation is not un­
expectedly denied by the descendants of the Sungei Lemeuw 
raj ahs.
The second of the two non-nuclear clans is Bang Adjai, 
the smallest Redjang clan. Its territory lies to the north 
of Semitoa on the jungle-clad slopes of the Barisan Mount­
ains. It is believed to originate from the trans-Barisan
149
Lembak of the Sindang Highlands and foothills, a people who 
had close historical ties with Redjang and who some obser­
vers, including Hazairin (1936:218-19), mistook for Redjang. 
The Redjang do not regard either of the two groups of Lembak 
(in the Sindang Highlands on the north and eastern flanks of 
Bukit Kaba volcano, and near Bencoolen) as Redjang. There 
were, however, ancient agreements of goodwill and mutual 
defence between the Redjang Four Pillars and the Highland 
Lembak whose country the Redjang called Sindang Mardiko,
'the Free Marches', since the Four Pillars Confederation 
exonerated them from paying homage in return for their pro­
tection of the border. The Lembak of Sindang and those of 
Bencoolen speak a Middle Malay dialect (reference to which 
is curiously omitted in Voorhoeve's Critical Survey of 
Studies on the Languages of Sumatra) only slightly in­
fluenced by Redjang which remains an unintelligible lang­
uage to most of them.
c . Exogamic rules: marriage, dancing and gambling
Whilst in the mythical prehistoric past the pillar 
clan was represented as the largest corporate unit in Red­
jang society, the evidence since Marsden's time points to 
the subclan as the maximal corporate group. The quality of 
subclan corporateness is attested by four primary attributes. 
Firstly, it is the largest group to enjoy recognised rights 
of ownership of extensive consolidated tracts of land whose 
boundaries divide it from other groups of the same order. 
Secondly, it is the largest owner of shrines and tradition­
al festivals associated with fertility and rites of passage. 
Thirdly it is the widest group bearing collective respons­
ibility for the payment of blood money in cases of homicide 
or the infliction of serious physical injury. Fourthly it 
is responsible for the maintenance of the exogamic rule in 
marriage, dancing and cockfighting tournaments.
The rule of marriage exogamy prescribed all women born 
into a clan as classificatory sisters (klaweui) of the men of 
the clan, whom they in turn called their brothers (nguaneui).
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Marriage to a fellow clanswoman was thus regarded as incest, 
a crime which is said to have been punished by death or exile 
although in practice the punishment depended on the closeness 
of the relationship. Mohamed Aher recounts that in his grand­
father's time a man and woman descended from a common grand­
father of the Bu'eun lineage were found guilty of illicit 
premarital intercourse. The 'crime' at first went undetected 
but when a serious drought occurred, accompanied by a con­
tagious disease and tiger attacks, the land and sea shamans 
of the village started an intensive search for the cause, 
which in due course they claimed to discover in this case of 
incest. The village elders sentenced the couple to the 
severest penalty in Redjang law: they were placed alive in 
a single coffin studded with intruding barbs and nails, which 
was then hurled down a ravine.
When the degree of relationship was further than that 
of a common grandparent, the punishment was by banishment. 
The exiled couple usually left Lebong to become the first 
settlers and lineage ancestors of a new settlement of the 
same clan across the Barisan range in the coastal area, the 
Headstreams or in the Rupit riverine region. This is how, 
it is believed, the kepetjua kesumbing subclans originated.
Since marriage within the clan was regarded as in­
cestuous, men married girls of other clans, usually at con­
siderable distances from their own villages. This is con­
firmed by the place of birth of spouses of people over 60 
years old in the villages studied.
As the four original patricians expanded, the marriage 
exogamy rule was relaxed for the clan as a whole and became 
applicable in a strict sense only to its subclans and later 
to their constituent patnlineages. The initial relaxation 
was legitimized through the payment to the pesirea of a fine 
consisting of a buffalo at a ceremony called 'splitting the 
cooking pot' (petjua1 ko'on). Subsequent marriages within 
the subclan were permitted without any major ritual or the 
further slaughter of a buffalo. In most cases, however, 
some degree of ritual cognizance of the breach of the exo­
gamy rule is required; a goat is slaughtered to inform and 
pacify the potentially vexed spirits of the ancestors.
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The strict application of the exogamy rule still 
persists in more confined and unusual spheres. The first 
of these is dancing which in Redjang adat is permissible 
only for chaste persons. Since all clan members are be­
lieved to be descended from a common clan founder, and 
classificatory reckoning of agnatic kinship ties binds one 
member to all others in the clan, all clansmen and clans­
women of the same generation level are regarded as clan 
siblings; this includes fellow clansmen whose exact gen­
ealogical relationship is uncertain or not known. Adol­
escent boys and girls of the same clan are considered in 
theory to be brothers and sisters between whom all
contact and intercourse is taboo. The regulation of 
dances at a kedj ai or mdunglanq necessitates continuous 
and meticulous vigilance on the part of the ceremony 
masters lest in pairing the dance partners there should 
be a breach of the exogamy rule.
In the cockpit, outside the dance hall, other cere­
mony masters or their stewards control the roster of suc­
cessive combats, chiefly in order to prevent the occurrence 
of a bout between cocks owned by men of the same clan. The 
rationale of prohibition in this case concerns only social 
relations between men and not the contingency of incest. It 
is argued that brothers should not be pitted against one 
another, particularly in so hazardous a diversion as cock- 
fighting. Combats in the cockpit indeed often result in 
melees or cattle theft in which a loser gives violent vent 
to his pique or tries to recoup his losses by force.
d. Descent and lineation
The successive links in descent from the apical an­
cestor of each clan were, until about 1930, traced almost 
exclusively through males. The exception occurred, as we 
have seen largely in situations where there was no male 
issue and a daughter became a fictitious male link through 
a semenqlo an uxorifocal marriage which enabled her children 
to be jurally affiliated to her natal clan.
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The view of Hazairin (1936:1-4) that the clan is not 
a unilateral descent group but a common descent group based 
on the principle of alternating unilateral affiliation, is 
born out neither by genealogies nor by the Redjang concept 
of descent reckoning which hinges upon specific corporate 
group affiliation. Hazairin made his study at a time when 
the beleket virifocal system of marriage contracts was still 
common though rapidly declining and semendo an marriages 
were becoming increasingly popular. In the market towns 
a few members of the administrative and commercial elite, 
under the influence of the bilaterally organised Javanese 
and Malays contracted semendo radjo-radjo or semendo 
merdiko ('free semendo1) marriages and spoke of their lib­
eration from both beleket and semendo an. Hazairin (1936:
2) states that ’the mego is thus initially matrilineal, 
then patrilineal and now and then bilateral'. He does not 
however, provide any statistical information about the re­
lative incidence of the three predominant types of marriage 
contract, nor are any genealogies given to indicate the 
mode of sex affiliation of clan members descended from the 
apical ancestors. Without a background knowledge of the 
traditional patrilineal ideology and a study of the relative 
incidence of beleket and semendo an contracts at successive 
historical stages, the transitional situation in 1935 may 
well have given the impression of a permanent structural 
disposition.
A meticulous examination of clan, village and lin­
eage genealogies - however laborious and time-consuming —  
is indispensible for determining the actual principle of 
descent and filiation. Hazairin's assertion that this
principle was one of 'alternating unilateral' affiliation 
is supported neither by my own field enquiries nor by 
the available genealogical data. I propose, by using this 
data, to demonstrate that descent and filiation were trad­
itionally patrilineal until about 1930, partly patrilineal 
and partly matrilineal from 1930-42 in an approximately 
equal proportion, and since 1943 predominantly matrilineal 
with a tendency for patriliny to disappear altogether.
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Each of the four nuclear clans has a stem genealogy 
(slusua bang mego) which starts with the apical ancestor 
and continues to the point of fissiparation from the an­
cestral village to founders of new villages at the peri­
phery of the clan territory and in the diasporic regions. 
At this stage the clan genealogies are no longer general 
but bifurcate for each individual subclan and patrilineage 
within it. Genealogies of Djikalang' villages furcate at 
the generation level at which each became a separate resi­
dential community. At the level of subclan fissiparation 
the village genealogies converge in the same way that the 
subclan genealogies converge at the level of clan 
fissiparation.
This kind of genealogy in which the units are es­
sentially corporate groups (clans, subclans, villages, 
lineages) I shall refer to as a genealogy of groups. It 
is distinguished from an ordinary pedigree in that it re­
lates to social units rather than individuals and repres­
ents a charter for the total political ordering of the 
society. The alinements of coeval and generationally 
successive units in such a genealogy, the inclusion of 
some and the exclusion of others, and their relative 
statuses depend on three principles, namely the patri- 
filiation of children, male primogeniture and patriviri- 
local residence. These principles are of course modified 
by the extent to which each was and is observed in 
practice.
A genealogy of groups and a genealogy of individ­
uals thus differ in a fundamental sense because in the 
latter it is possible to trace kinship along all lines of 
ascent or descent, whereas in the former there are ' as- 
symetrical descent' groups whose existence depends on 
certain structural principles. Thus among the Redjang 
there were only patrilineally based social units in the 
'genealogy of Djang’ (slusua Djang), whereas in Kerintji 
and Semendo society the comparable social units are matri- 
lineally based. My informants understood this theoretical 
distinction very well, for they often checked errors in my
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lands beyond, including Pasemah and Lampong. The eldest 
'elephant' son, Gadjea Me'eum, succeeded his father Tuan 
Tatea as the clan chief (adj ai) . His descendants are 
considered to include the entire indigenous population^ 
of the present four Bemanai lacustrine villages of Mubai, 
Turang Lalang, Tes and Tabea Anjar. The division of the 
clan into localised subclans thus occurs between the 
third and fifth descending generations from Bikau Bermano. 
In most cases the fifth descending generation ancestor is 
the founder of the capital village of a subclan. Thus 
Ubeun Gleup, alias Muning Alu'es ('Gentle Ancestor') is 
the central figure in the ancestral propitiation cult at 
Sadeui Saw£a, the capital of the Bemani Ai subclan„ Sim­
ilarly in the mdundang festival celebrated at Aur Gading 
by the Bemanai Perbo and Palik local subclans Depatai 
H a n g  Dilanggar and Depatai H a n g  Dilaman are the linked 
ancestral owners of the festival and its heirlooms (psako 
mdundang)„ Maximal patrilineages usually reckon their 
origin from the sixth or seventh descending generations.
In the case of Aur Gading the three local patrilineages 
- Radjo Patai, Sindang Patai and Depatai - are each des­
cended from the seventh; at Topos they bifurcate nine 
generations back0
In the dynastic pesirea family at Aur Gading in the 
Bemanai Palik subclan, the line of descent through the 
fifteen generations descended from Bikau Bermano is reck­
oned entirely through males until the youngest living 
father, Janir, born in 1931. The clan and subclan an­
cestors and the patrilineage elders were married by 
beleket; only in the last two generations - a period we 
may describe as the matrilineal fringe - have semendo an 
contracts become all but universal to the exclusion of 
beleket.
Similarly in the three other 'pillar' clans, 
Djikalang, Slupua and Tubeui, descent was reckoned agnat- 
ically - until the 1930s - from the founding bikau. People 
linked by common unilinear descent from the same clan
4. This excludes the numerous Minangkabau and Javanese at 
the Government Hydro-electric station at Tes.
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founder regard each other as stautin  ^ ('agnates by birth'). 
Stautin membership of a clan is determined exclusively by 
birth into a continuous agnatic line resulting from suc­
cessive beleket marriages. Whilst the progeny of a semenqlo 
union enjoy many jural rights in their mother's agnatic 
lineage they could not in the past be elected to the vil­
lage headmanship, a status believed to necessitate certain 
mystical qualities which derive only through agnatic suc­
cession from the apical ancestor.
The principle of agnatic descent is expressed in the 
concept tu'un smaneui literally 'descend male'. This is re­
garded as a fundamental principle of 'the heritage of the 
Four Pillars'. It is through this principle more than any 
other that the Redjang were conscious of an underlying dif­
ference between their system of descent reckoning and kin­
ship organisation and that of their matrilineal neighbours 
to the north and the cognatic Malays to the East and at 
Bencoolen. 'Descend male' is contrasted with the principle 
of tu'un slaweui, literally 'descend female' among the 
Kerintji, and tu'un ano klaweui 'descend sister's son' 
among the Minangkabau.
Stautin emphasises antiquity of settlement and em­
bodies notions of a mystical pre-eminence resulting from 
prior occupation of the land and its continuous possession 
through an unbroken chain of inheritance from father to 
son. The concept of agnatic affiliation is also expressed 
in several ways depending on the framework of reference 
and the context. Whilst the concept of a clan's land 
rights is epitomised in stautin, the corporateness of the 
clan and the reciprocal obligations of its members to one 
another, especially in the management of clan ritual and
5. Not to be confused with mastautin meaning membership 
of a mosque community.
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the settlement of murder cases, are expressed in the phrase 
sesamo bang mego, 'of the same clan"„ However, the clan or 
subclan is too wide and diffuse a unit to encompass the 
everyday concerns of its coresident segments,, The most 
effective segment of the subclan - playing a decisive role 
in both the moral and jural life of its members - is the 
intra-village patrilineage (sukau or dju1eui).
The change in the line of descent reckoning is 
structurally a concomitant of the change from virilocal 
to uxorilocal residence. To consider descent and residence 
apart, as though they were two separate and independant 
variables capable of combination in any number of ways, 
would be to flout the real facts of Redjang social org­
anisation. In the Redjang view the two principles are 
but different sides of the same coin.
eo Recruitment: filiation, the inmarriage of wives and 
outmarriage of daughters
No one can be a Redjang without being a member of one 
of the four basic clans of the Redjang Four Pillars or the 
two annexed clans in the lowlands. Clan affiliation until 
the 1930s was, as we have shown, determined primarily by 
agnatic descent from one of the four apical clan founders; 
secondarily it was a consequence of marriage whereby women 
of other clans were incorporated into their husbands' clans 
as a consequence of beieket marriage contracts.
A man married by semendo an contract could never 
acquire de jure membership or full jural rights in his 
wife's clan and lineage. As he has no rights in rem over 
his wife or children, the latter are reckoned, by descent 
through their mother, to be members of her clan and lin­
eage. In the early stage of the transition from patri- 
virilocality they were not eligible for election to the 
headmanship of the lineage, village of clan into which 
their father married. By 1961, however, there were few men
Village founder 
(Muloi Djidjai)
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left who were married beleket and were descended from an 
unbroken beleket-marrying line of agnatic ancestors. In 
these circumstances clan, village and lineage headmanship 
passed at first to men whose fathers were married beleket 
but who were themselves married semendo; in the next gen­
eration both fathers and sons in such positions were almost 
all married semendo (See Genealogy 6).
A is descended agnatically through eleven generations 
from the village founder. He married beleket and his eldest 
son B did likewise, succeeding his father in due course.
All B's shildren married semendo an, in consequence of which 
the office could not pass to his sons who now belonged 
jurally to their wives' lineages and villages where they 
were settled. B's son-in-law C was chosen to succeed him 
and this was repeated in the next generation with D. D's 
son E and daughter F are still unmarried. In theory, 
people say that E will become the next village headman if 
he marries beleket, but in fact people know that this is 
unlikely and that his sister F - who will marry semendo an 
- will 'bring in' the next headman. Again whilst in theory 
the semendo husband of the eldest daughter should succeed 
to the office, in practice there is now a preference for a 
semendo husband born in the same village as his wife, and 
this now cuts across the principle of primogeniture or 
ultimogeniture.
C's two daughters married semendo an, the first to 
G who came from a village in a neighbouring subclan, and 
the second to D who was born in the same village as his 
wife. In this case there was no doubt that D was prefer­
red to G as the successor of C.
Through frequently hearing clan myths and chronicles 
almost every Redjang child was, until a generation ago, 
aware of his or her clan affiliation and clan name. Aware­
ness of clan membership and the corresponding prescription 
of certain degrees and forms of interclan association and 
behaviour are expected to be firmly implanted at least a 
year before puberty in the case of boys. According to the
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Redjang notion of Islamic sunat, the initiation of males 
into a state of religious maturity should always preceed 
the onset of physiological puberty. The present concept 
of socio-religious puberty is represented by akea baler, ^  
the Redjang form of the Arabic term akil balig ('mature 
understanding'), by which name the. male circumcision cere­
mony is often politely described. Akil balig now usually 
occurs at the age of eight or nine, by which time a boy 
has been prepared through a course of village religious 
instruction to assume the full responsibility of a pract­
ising member of the local Muslim community (mastautin) 
and in a theoretically extended sense of the entire 
Muslim community in the world (ummat Islam). The chief 
rite performed at akil balig is circumcision (sluweng) 
in the case of boys and teeth filing (bedabung) - with 
blackening of the teeth in the past-in the case of 
girls, though this is now postponed nearer to the be­
trothal period.
It is believed that circumcision is an indigenous 
Redjang custom and not an innovation of Islam. After 
circumcision has been carried out either by a duku'en, 
a village mosque official or (nowadays) the government 
health assistant (manteri), the boy is formally addressed 
by his father to inform him of his clan affiliation and 
responsibilities. There is no specific ceremony for 
this and no customary ketje text. The speech is usually 
brief and specific, as in this address of Abdur Rachman^ 
a Slupua man, to his son Djohan at akil balig;
'I now wish to make known to you, Djohan, that 
out clan is the Slupua clan. When I shall be 
no more you will know this, that when you go 
to a dance festival held in Redjang fashion, 
you may not dance, court or sing tournament 
songs with girls of our clan.'
6. Wink 1926:110 gives the Redjang term as akir baler but 
this, as with his other orthography and phonological 
matching, is imprecise.
7 . Recorded at Taba Penandjung, Slupua Blau mergo, on 
4th June, 1961.
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When a daughter has married beleket and leaves home 
to reside at her husband’s village, her father says: 'my
child has gone' (ano'ku bi lalau). Her departure is not 
intended to mean an ordinary movement away from the village 
as when she goes to the fields or market, nor is it a 
euphemism to denote her death, though both these other 
senses are grammatically correct, A daughter married 
beleket is said to have departed in two senses: firstly
she removes her place of permanent residence from her 
natal lineage and village; secondly she ceases to be a 
member of her natal clan and lineage from which the patjung 
leket has severed her» The concept of a bride's lalau 
relates to and is meaningful only within the context of 
the patrifocal system. A woman who has married by a 
semendo an contract is never said to lalau; on the contrary, 
she is married mgong daseui ('staying at home'), thus con­
tinuing to be a member of her natal clan, lineage, village 
and domestic family, and these affiliations she transmits 
to her children.
The terms lalau and mgong daseui cannot be used con­
versely, that is lalau for a man who has married semendo or 
mgong daseui for a man who has married beleket. Such use 
of the terms sounds comical to Redjang ears, for semendo 
marriage in the case of a man does not result in his total 
alienation from his natal affiliations as beleket does for 
a woman, A semendo husband does not leave his clan and 
village forever and in theory he remains a member of his 
natal clan, lineage and village community, although his 
children do not, except in bele' temdje dju'eui cases des­
cribed below. Similarly the marital state of a man who 
has married beleket cannot be described as mgong daseui for 
it. was normal fcr a man to continue to reside in his own 
(i.e, his father's) home after marriage, and to describe 
this as mgong daseui would be either absurd or an act of 
deliberate mockery (sindiran) implying effeminacy. Mgong 
daseui thus denotes the status of a woman who has not mar­
ried beleket and who, after her marriage, continues to 
reside 'in her own home', i.e. uxorilocally. This was 
formerly so exceptional and infreguent (see Table 14) that 
it merited the specific designation of a 'stay-at- her 
parents' home wife'.
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Table 14 - Frequency of beleket and semendo an marriages 
recorded in genealogies of Topos and Tunggang 
villages
, Periodi Beleket Semendo an Total
|
i No, % No. % No. %
!
I Before 1860 52 96 2 4 54 100
1861 - 1900 130 98 3 2 133 100
1901 - 1942 152 67 65 33 217 100
1943 - 1962 6 4 136 96 142 100
I
Total
i
340 62 206 38 546 100
The foregoing section of this chapter emphasises the 
predominant role of the ante-nuptial contract in determining 
the legal status of the bridal couple's post-nuptial resi­
dence and both their own and their children's clan and lin­
eage affiliation. In the past the whole weight of the social 
structure and its co-biotic ideology supported the beleket 
patrifocal contract system which was, at least until the 
1920s, statistically normative (see Table 15). The alter­
native matnfocal semendo an contract which hinges on uxori- 
local residence and matrifillation of the children of the 
marriage has, since the Japanese occupation, replaced 
beleket as the normative marriage contract.
f. The lineage (sukau)
Within the village the sukau is ideally one of the 
four coeval lineages whose apical ancestors were brothers 
and sons or grandsons of the village founder. Sometimes the 
sukau takes its name from an ancestor, but sometimes there is 
simply a topological referent such as ‘Upstream Lineage'
(Sukau Da'eut) and 'Downstream Lineage' (Sukau Kauk). In 
the case of the four lineages at Topos, three are said to 
be named after their founding ancestors (Rojot, Bu' eun and 
Kapua) whilst the fourth is called Klaweui meaning 'sister'.This
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Table 15 - Marriage forms, in decennial intervals, of all marriages recorded in genealogies of three 
villages
Village Marriage Before 1881- 1891- 1901- 1911- 1920- 1931- 1943- 1953- Total Beleket as
form 1880 1890 1900 1910 1920 1930 1942* 1952 1962
I
Padang
Bendar
Tunggang
B
SA 
SRR 
Total
B 
SA 
SRR
'+“. — ..—
Total
—  i.
.t : !
Topos B
SA
0
0
18
34
0
0
34
69
3
{—
1
0
10
11
0
0
0 
0 
13
• -  —
16
0
0
1
0
17
2
0
19
- {. _
- 1— r
27
1
13 
1 
0
14
29
2
!
15
2
0
17
33
4
■ -4 - ■
7
1
- -22
:
3
9 I 
0
----i
12
35 
7
T“ ' -4- -
16
2
27
0
13
0
13
24
27
"t
18
1
23
0
16
0
16
4
45
SRR 0
1 ; 
1 _ ° J
0 0 0 0 ... 0
Total
■ •
72 26 !
: - - zsz~. : r
28 . 31 | 37 42
rv - r: --j
51
-..z.r-'rrzzzr
49
■ • -tr^rr. ■
24
2
27
0
18
1
19
2
57
0
- : : i
Total of marriages 124 76 88
59
: — r- " ’v r  —  ■
105
69
6
174
92
59
1
152
248
147
0
395
721
% of total 
57
40
3
100
60
39
1
100
63
37
0
100
61
B beleket; Semendo an; SRR Semendo radjo-radjo 
(A contract of parity)
* Until Japanese occupation
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is said to have resulted from the fact that there were few 
sons in this lineage and that the numerous daughters were 
lost to the lineage through their beleket marriages. The 
Klaweui lineage indeed was and remains the smallest of the 
four Topos lineages (see Table 16).
Table 16 - Size of lineages in Topos, 1962
. '.......... -.Lineage Adult men
No. %
Rojot «  ' 38
Bu'eun 48 28
Kapua 30 18
Klaweui 27 16
Total 170 100
The size of a sukau varies as do clans, subclans and 
villages, but it is perhaps more exposed than these larger 
genealogical units to external and internal pressures which 
influence its growth, decline or extinction. Foremost among 
these are epidemics, the sex ratio in childbirth, the mar­
riage form ratio and sorcery.
< Whilst these factors inevitably impinge upon the 
village community and the mergo as well as the sukau, their 
effects upon the larger units have never, to my knowledge, 
been so great as to result in the depopulation of disappear­
ance of an entire village or mergo. A sukau, on the other 
hand, may consist of as few as three elementary families and 
there are several cases of sukau having died out. The small­
pox and cholera epidemics which were frequent in the late 
nineteenth century and which recurred in 1944 after the 
Japanese capitulation, reduced village populations in vary­
ing proportions, in some cases in the Palik and Musi areas
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by two-fifths. In such cases smaller sukau were wholly or 
nearly wiped out; where there were survivors they were so 
impoverished that they were reduced to 'outmarrying' their 
children, their daughters 'sold* beleket and their sons 
'sent down' semendo.
The extinction of a sukau is regarded as perhaps the 
greatest disaster known to Redjang society. Pi'i said:
'In illness we call a shaman or may go to a doctor in town. 
If our crop has been a failure we go to join kinsmen who are 
harvesting in other areas. The loss of a kinsman through 
murder can be recompensed by bangun (resurrection) gold, 
but nothing can revive or replace a lineage that has died 
out' .
Rather than suffer extinction, resort was made to 
adoption marriages and various forms of semendo in which 
the inmarrying son-in-law paid no bridewealth and was re­
quired to give no prestations but became jurally obligated 
to his wife's lineage and his children jurally affiliated 
to iti
The attribution of sorcery as a prime cause of sukau 
extinction has occurred, as far as I know, only in the case 
of one village, Perbo, in Bemanai Ai mergo. This village 
is said to have been one of the wealthiest and: most influent­
ial in the Upper Musi; the fame of its frequent kedjais made 
it a hub of young men and women from all four lua' of Redjang. 
Its fertile wet ricefields and numerous buffaloes provided 
the means for kedj ais which tended towards a potlatch-like 
rivalry between the sukaus. The rivalry of affluence is 
said to have 0 overspilled' into sorcery by poisoning. A 
series of deaths (the symptoms of which are as in tubercul­
osis) occurred in the village and these were attributed to 
the malignant activities of men who nurtured cultures of 
'organic poison' (atjun idu'ep). Some villagers left to 
take up residence elsewhere and visitors were reluctant to 
take food in Perbo. In these circumstances the village was 
all but depopulated and one of its four pillar lineages be­
came extinct.
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Whereas the extinction of a whole sukau is rare it 
occurs with increasing frequency the smaller the constituent 
lineage segment. Lineal extinction occurs at several seg­
mentary levels, from the two generation elementary family 
(spano1) to stem lineages (dju1eui) of three to five gener­
ation depth. For each of these the implication of extinction 
for the next ascending group has a different significance.
In the spano1 lineal extinction may occur as a con­
sequence of:
a. Childlessness
b. Death of children before marriage or 
before the birth of lineal grand­
children
c. Inability to contract mgong daseui, 
literally a 'stay at home marriage', 
for a son or daughter
These contingencies are represented in the following
table:
Table 17 - Frequency and cause of lineage extinction (putus
dju1eui) in Padang Bendar and Tabfe'a Padang villages 
1950-1963
Type i  Cause of extinction No. of cases
a. Only child a daughter 
married beleket
1
b. Son or sons married by 
semendo an and resident 
in other villages; no 
daughters
3
c. Sons married semendo an 
in other villages; 
daughters married beleket
5
d. Childless
9
Total 18
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To avert contingent extinction the lineal head of 
a spano1 (the father in a beleket union and the mother in 
semendo an) consults with his or her lineage at a lineage 
council meeting (baseun dju'eui). This is likely to take 
place in a relatively informal way, without the slaughter 
of a fowl. The lineage elder is likely to be consulted in 
a formal manner only when discussions within the segment 
have failed to solve the problem.
To invite the lineage headman to a discussion of 
the problem he must be approached with the ritual offer­
ing of betel brought in a small ceremonial box, either of 
wrought silver or plaited rattan with silver capped cor­
ners and filled with the 'four pillars of betel' (pat 
tiang ibeun) - areca nut, betel leaf, lime and gambier.
The visitor presents the betel box and promptly makes clear 
the purpose of his or her visit. The lineage elder rarely 
ventures an opinion at this stage but proposes a baseun.
This takes place a day or two later, allowing time for the 
host household to cook the required ritual dishes of sawo 
(glutinous rice, coconut cream and a 'seal' of grated 
coconut mixed with red aren sugar). This dish is des­
cribed as the equivalent of a sealed document used by white 
people and by the government. The consensus (aseun) reached 
after collective deliberation (daseun) by the baseun becomes 
binding upon all the lineage by the act of 'sealing' 
referred to above.
There is no fixed time in the life of the spano1 at 
which its lineage meets to debate the possibility of ex­
tinction. Usually the need for inviting the lineage occurs 
when what appeared to be a contingency has become a reality 
through the outgoing marriage or death of the successor 
elect. This happened in the case of Abdul Bahar, more 
generally known by his teknonym, Tia Sul.
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Pedigree 7 - Abdul Bahar1s succession
Abdul Bahar had been married beleket by his father who 
desired this because he was a strong patriarchal traditional­
ist rather than 'a wealthy man (by the standard) of the head­
waters' (kajo ulau biowa). The leket for his bride Amania 
had been paid through a customary device of exchange bride- 
price (blibeui) - first described by Marsden (1811:259) - 
whereby Abdul Bahar's sister Kamsia was given to Amania's 
brother Har. Abdul Bahar and Amania had three living 
children whom he wished, 'if God and the bikaus were willing' 
to marry at home, i.e. patrilocally. However, he could not 
afford a beleket union for his eldest son Sul. Now, as Sul 
felt indifferent about the form of his marriage and did not 
wish to delay it for several years while accumulating bride- 
price, he forced the issue by 'capturing' his intended bride 
(maling mengenjan) and marrying her semendo an.
The second son, Ripa'i, died in infancy. The third 
child, Ratna, a daughter, was married beleket so that the in­
coming brideprice might enable him to marry his youngest son
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beleket. Dul would thus become his lineal successor, 
guardian of the family house and property and custodian 
of the ancestral graves. When Ratna married, the buffalo 
and gold received from her husband Kipli were kept in 
reserve for Dul's beleket marriage. Dul however, died of 
tubercular meningitis at 15 years. The usual sorrow felt 
by the bereaved parents and kinsmen was augmented in this 
case because his death brought with it the disaster of 
putus dju'eui.
After the chief mortuary rites had been performed 
Tia Sul went to see Na'im, the elder of his lineage, to 
seek advice about his problem. Na'im summoned a baseun 
at which the possibility was broached of Sul's outmarriage 
being converted to beleket by the payment of the atjung 
leket difference between the modest semendo prestations 
and the more costly beleket brideprice. Ros was an only child 
however, and it was understood at the time of her marriage 
to Sul that it would be 'lifelong semendo1 (semendo seomor 
idu'ep) for Ros was the lineal successor of her father and 
the custodian of the hearth embers of his lineage. For this 
reason her lineage would not even consider an ex post facto 
alteration in her marriage contract.
There was thus no immediate solution to the problem, 
and Tia Sul remained apprehensive about the future of his 
lineage segment. His only comfort was in Na'im's advice 
that in time he could ask his son's wife's mother, Kamsia, 
to permit the return of one of Sul's children to reinstate 
his lineage.
g. The territorial location of sukau farmlands
It was customary for each sukau in a village to have 
its own domain, a tract of forest land and secondary forest 
(bukoa) extending to about 20 square kilometres. In the
169
case of Rojot lineage, Djike is remembered as the ancestor 
who first cleared the primeval forest at Butau Plas. He 
planted many hundreds of perennial fruit trees (pun psako 
tuai) including durian, nangka and kepahiang nut oil trees. 
After each season's upland rice harvest the field would be 
planted to additional fruit trees, establishing for the 
planter a right in perpetuity over Lt as the tun tmoan 
umai, the owner of the field. When the cluster of Rojot 
houses at the original Butau Plas field hamlet (talang) 
became too far distant from the new fields gradually 
pushing further out into the forest, the talang was moved 
to Nua Sebajeum, which was at the centre of a small low 
lying plateau. It is estimated that the lineage ancestors 
remained there for three generations until moving to the 
present talang of Matang Plas situated a kilometre from the 
original settlement at Butau Plas. The entire Rojot 
domain consisting of the environs of the present talang 
and the two deserted talangs is now bukoa in which the dry 
rice cultivation cycle is now largely reduced to between 
4 and 12 years. Whereas it was formerly renowned as a 
rich paddy area, it now produces small and falling yields. 
Belas'neu bi usang, ujo bi abi'es, 'rice was abundant 
there now none is left', remarked Imansija, an elder of 
the lineage.
The elders of the Rojot lineage claim that the 
Matang Plas domain was exclusively theirs until the Japan­
ese occupation. Then because of food shortage, physical 
weakness and the contraction of predominantly semendo 
marriages, the lineage lands began to pass into the hands 
of other lineages, particularly affinally related lineages 
of semendo-marrying sons' wives. This claim is borne out 
by a field ownership survey for each of the four patri- 
lineages of Topos. The present pattern of lineage holdings 
is no longer clear cut, though nucleated blocks of lineage 
land are still evident in each of the four domains. Although 
there have been only two beleket marriages in Topos in the 
last twenty years, the tendency is for the patrilineal 
domains not to pass into the hands of affinal lineages 
since the daughters' inmarrying husbands continue to farm 
the land of their wives' lineages. Thus the pattern of
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discrete territorial settlement of the Topos patrilineages 
may still be discerned though the change to matrifocality 
is likely to obliterate the old pattern within the next 
one or two generations.
Table 18 - Land tenure and lineage domains in Topos
Proprietary 
lineage 
('owners')
Location of 
Domain
Lineage afjfiliation
l
TotalOwners Others
No. % No. %
Rojot Matang Plas 39 68.4 18 31.6 57
Bu'eun Sipang Pat 28 68.3 13 31.7 41
Klaweui Mudi ' Bda' 19 57.6 14 42.4 33
Kapua Ti Smuleun 19 48.7 20 51.3 39
Total 105 62.3 65 37.7 170
_
Whilst the elders in Lowland villages sometimes re­
call the existence of discrete lineage domains in the past, 
there is now seldom any correlation between sukau affil­
iation and separate sukau settlements or domains.
